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FPREFACE

THE study of Magimékhalai presented in the following
pages was intended to be delivered as the ninth of my
courses of special lectures at the Madras University
in the last term of the academic year 1925~26, but
was held over as some points required further study.
The course was ultimately delivered in March and A pril
of the current year rather Jater than usual in the academic
year to suit the exigencies of other University fixtures.
This classic and its twin, the éilappadhikﬁmm, formed
part of my study in connection with the investigations on
the age of the Tamil Sangam, which was undertaken at
the instance of the late Mr. L. C. Innes, a retired
Judge of the Madras High Court and an ex-Vice-Chan.
cellor of the University, of Madras, in the early years of
the century. The first fruit of this study was published
as the Aupustan Age of Tamil Literature, the first
constructive effort on'my part to solve this problem on
which a few remarks and criticisms were made, in a paper
on the Age of Kamban written by the esteemed scholar
above mentioned, in the pages of the 4siztic Quarterly
for the year 1898. The Augustan Age of Tamil Lite-
rature contains matter taken both from the éi]a]}paﬂhi-
kiram and Mapimékhalai. This naturally led to a
considerable amount of eriticism as to how far these two
works, distinct irom the wvarious collections generally
known as the Sangam collections, could be regarded as
éangam works, directly or indirectly, The late Mr.
V. Venkayya, Epigraphist to the Government of India,
was willing to admit that the age of the éangam was the
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second century A.D., but was in doubt whether these
two works could be regarded as belonging to that
collection. Mr. K. V. Subramania Aiyar of the
Department of Epigraphy, took a similar line and wished
to draw a distinction between the gangarn works as such,
and fthese romantic poems. The matter, therefore,
required further investigation, and [ have had to re-
consider the whole guestion both from the point of view
of the Sangam works themselves, of which two or three
important collections had become accessible to me, some
in print and some in manuscript. My further study of
this subject was incorporated in a course of lectures
delivered before the University, constituting the second of
the Series, Beginnings of South Indian History, which
was published in book lorm in 1918

In the course of work ranging over a score of years on
this particular elassic, books XX VII, XKIX and XXX
remained hut little used asa specific item of investigation
for lack of leisure for the subsidiary studies that that inves-
tigation would have involved. In the course of a contro-
versy, however, as to the'actual date of the Sangam in
which my late esteemed friend, Mr, L. D. Swamikannu
Pillai had joined issue on astronomical grounds based on
poem 11 of the Paripagal, a newly published Sangam
work, the suggestion that the philosophical systems of the
Manimékhalai may be usefully studied was made by Pro-
fessor Jacobi of Bonn in a letter that he wrote to me in
May 1922. 1 took up the question then and have been at
work at intervals when current University work permitted.
My first idea was to get a translation of these chapters
made for publication in the frdian Awiiguary with a view
to stimulate discussion on the gquestion. My friend,
Professor C. 5. Srinivasachari of the Pachaiyappa's
College, undertook to study the chapters and make a
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translation of them, and brought his manuscript to be
annotated and published in the fadian A wtiguary by me.
Notwithstanding the trouble that he took not only by
himself alone, but evenwith the assistance of one or two
other scholars (the late Mr, Kanakasundaram Pillai and
another), it struck me that that kind of translation would
not serve the purpose which I had in mind. 1 had there-
fore to let the matter lie over till [ could attempt it myseli
with adeguate preparation in the subsidiary studies as a
necessary pre-requisite. [ took up the questionand have
been at it continuously for the last thrée years more or
less, amidst other work. The result is published in the
following lectures.

The lectures themselves constitute the first part of the
work. Then there is a slightly abridged translation of the
whole of the classic 20 as togive an idea, of the narrative
and the setting, to the reader unacquained with Tamil.,
In translating this part, I have had it before me all the
time to give the reader as much ofan ideaof the poem as
a translation could at all give, [ have omitted no
material puint and even attempted to keep the tone of the
original to the best of my ability. The three books,
¥XVIIL XXI1X and XXX dealing respectively with * the
Heretical Systems ', * Buddhist Logic ', and * the Teach-
ings of Buddhism " are translated literally, so that apart
from the use [ have made of it, the translation may
be helpiul to those who may not be able to go to the
original itself. 1 hope the translation will prove to be of
value for this purpose.

In the course of this work, I took advantage of the
progress of my studies to submit three tentative papers
(1) on * the Buddhism of Magimékhalai ' to 2 collection of
Buddhist Studies in course of publication by my friend,
Dr. B. C. Law of Calcutta; (2) another paper 'A
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Buddhist School at Kanchi' was presented to the
Fourth Oriental Conference held in Allahabad in Novem-
ber last, and isin course of publication in the proceedings
of the Conference; (3} and the last * A Tamil Treatise on
Buddhist Logic’ to the Vasanta Silver Jubilee Volume
in honour of Principal A. B. Dhruva of the Benares
University by his friends and admirers, and the work is
expected to be published soon in Ahmadabad,

In the course of the work FPandit M. Raghava
Aiyangar of University Tamil Lexicon Office did me the
favour to assist by putting book XXIX of the poem in
prase order at my request with a view to facilitating the
work of translation. I found, however, that the version
was not of as much value as [ had anticipated, as the diffi-
culty of understanding it lay not'so much in the Tamil
as in a knowledge of the technicalities of Indian Logic as
such. Dut the good Pandit's work was of some assist
ance and I acknowledge it with pleasure. Since the
matter was put in final form, my friend, Mr. T. C.
Srinivasa Aiyangar, B.A., B.L., M.L.C., Secretary, Tamil
éangam, Madura, drew my attention to a brochure by
Pandit Tirunarayana Aiyangar of the Tamil ﬁangam_
It is an exposition of the technical terms of logic witha
view to elucidating book XXIX of Manimékhalai, 1t is
a very useful piece of work and enabled me to makea
correction or two. [ need hardly add that this attempt
of mine would have been impossible but for the labours of
Pandit Mahamahopadhyaya V. Svaminatha Aiyar whose
excellent edition of the work leaves little to be desired.
His notes on books XXVII and XXX were of the
greatest value and go only to enhance his character for
wisdom when he deliberately omitted to annotate book
XXIX. His previous work was of undoubted advantage
to me even in translating book XXIX,
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Before concluding, 1 must acknowledge my obligation
to my venerahle friend, Professor H. Jacobi of Bonn.
His suggestion that the philosophical systems may throw
light upon the chronology of the poem supplied the
stimulus for my taking up this work, although exigencies
of other work prevented my deing it as soon as I might,
under more favourable circumstances, have done. He
seems to have gone to work on the subject himself on
the basis of the abridged account given in Mr
Kanakasabhai Pillai's Tamels Eiglteen Hundved
Years ago, and sent me a proof copy of a paper he
contributed to a * Festschrift' in honour of the late D, E.
Hultzsch. He must be given credit for the independent
discovery of the similarity of the Buddhist logic of
Mapimékhalai to the MNyayapravésa of Dignaga. [
received the proof after 1 had delivered my lectures
and before T sent him my manuscript for criticism.

When the lectures had been delivered, 1 sent copy
of my lectures and translation of the relevant chapters
for his criticism which he had the great kindness to send
me [reely and fully, for which [ am specially grateful to
him, It is matter for great regret to me that we cannot
bring ourselves to agree in regard to the main thesis of the
relation between boolk XKXIX of the Manimékhalai and
the treatises of Dignapa on Logie. [ have re-considered
the position on the basis of his criticism and I regret
very much indeed that I am notable to see eye to eye
with him on this particular point. This examination of
the learned Professor’s critical remarks is appended to
my lectures. None the less, 1 feel deeply indebted to
him for the time and trouble that he bestowed upen a
careful study of the manuscript and giving me the benefit
of his views thereon in a letter concluding with ‘it is
my sincere opinion that by making accessible to scholars
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at large the contents of the “Manimékhalai", specially by
a faithful translation of the chapters bearing on Indian
Philesophy and Buddhism, you are entitled to the grati.
tude and admiration of all who take an interest in Indian
culture and the history of South India’. Itisto be hoped
that the work will serve the purpose so well indicated
by the Professor, and | seek no more reward than that
for the labour that I have been able to hestow upon it

I acknowledge with pleasure my obligations to the
Publishers, Messrs, Luzac and Co., Oriental and Foreign
Book-sellers, London, and to the Diocesan Press, Madras,
the Printers, for the careful printing and excellent get-up
of the work. Mr. A. V. Venkatarama Aiyar, M.A,, L.T.,
Curator, Madras Records, read the final proof ; and Mr,
R. Gopalam, M.A., of the Connemara Library prepared
the index at a time when | was badly in need of assist-
ance owing to inconveniences and ill health. I acknow-
ledge with gratitude the valuable and timely assistance
they gave me on this as on other cccasions. The Madras
School Book and Literature Society, on the motion of
their President, the Rev. Canon Sell, have resolved
to bear a part of the expenses of publication of this
work., I acknowledge this assistance with pleasure and
gratitude.

5. KRISHNASWAMI AIYVANGAR.

Viravanasami, OcToper Gre, 1027,
Marine Vicra, Maoras Uriversiey,
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INTRODUCTION.

IN the following lectures [ have attempted to consider
first of all the question what the position of Mapimé-
khalai is among the Tamil classics generally and how
far the general judgment of the Tamil literary public
that it is one among the five great classics is justifiable
on grounds of literary merit and general classical ex-
cellence. As such, it was necessary to consider whether
it could be regarded a Sangam work, and if so, in what
particular sense of the term, whether as a work which
was presented to the Sangam and which received the
gangam imeprimatar, or whether it should be taken
to be merely a literary work of clagsic excellence, as
often-times the expression is used in that sense in later
Tamil literature. The investigation and enquiry into
Tamil literary tradition leads to the conclusion that it
is a work of classic excellence in Tamil literature and
may be regarded as a Sangam work in that sense. We
have no information that it was ever presented to the
Sangam, although, according to Tamil tradition, the
author was one of the ﬁanga'm 49, and, being so close to
the age of the $mgam itself, it may be spoken of appro-
priately as a Sangam work, though not presented to
the Sangam.

This position receives additional support in the
contents of the two works, which constitute a twin
Epic, namely, Silappadhikiram-Manimékhalai. The
subject-matter of the two is one continuous story, and
describes what befell a householder and his wife of the
city of Puhir, and, as a consequence, the renunciation

c
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of the daughter of the hero of her life as the first courtezan
of the Chola capital, The author of the one is des-
cribed to us as the brother of the contemporary Chéra
ruler, S'Enguuuvzn. a éanga.m celebrity, and the author
of the other is similarly introduced te us as a personal
and admiring friend of the Chéra sovereign and his
ascetic younger brother. Other details of 2 contemporary
character introduced in the story, all of them, are
referable to incidents which find mention in relation to
various rulers of the Tamil land in the Sangam classics,
Thus the mere external circumstances and the few
details that we possess of the life and life-time of the
authors, as well as the Tamil tradition that the author
of the Magimgkhalai himszelf was one of the Sangam 4g,
all alike seem to tend to the conclusion that the work was
a product of the age which may be generally described
as the age of the Sangam, that is, the age of Sﬂngug[:u-
van Chéra as the dominantruler of South India.

Tamil early adopted a system ol grammar, and so far
as literary productions in the language go, follow, the
prevalent system of grammar and rhetoric. As such
these works do not lend themselves exactly to that kind
of investigation of a linguistic and philological character
which could be more appropriately adopted in regard to
works where the language is more flexible and has not
attained to the classic fixity of an accepted system of
grammar. But it still leads itself to a certain amouni
of investigation as a work of literature, and such an
investigation clearly reveals the intimate connection
between the Silappadhikiram and the Mapimékhalai it-
self as literary works, products of a single age, a single
tradition, and of a very similar atmosphere. If compari-
sons are made of these with genuine Sangam classics
themeelves, the sim[larit}f is no less Prunﬂuncgd, apart
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from the simmlarity of historical matter and of geogra-
phical sorroundings. Thus from the point of view cf
literary criticism, we have good reason for regarding
these as classics of Tamil, which may be treated s of
the same literary character as bang‘am works.

The historical and geographical details which can
he gathered round a character like benguttuvau Chéra,
and just a few others who happen to figure in these
rommantic poeinsg, when cavefully collected and collaborat-
ed, tell the same tale of contemporaneity between the
works themselves and between the two works and ather
5’111g:+.111 works so-called.  Specific instances of histo-
rical incidents are dealt with in full detail in the lec-
tures themselves. We need hardly do more here than
merely to point out that the four capitals of Puhir,
Madura, Vanji, and Kanchioceur in the poem. Their
condition and the rolers that held sway over them are
deseribed incidentally in the course of the story, and
these admit of definite treatment in comparison with the
condition of these capitals, as we find them described in
the Sangam works. One pointwhich clinches the matier
and provides a definite test of the age is that through-
out the story as parrated in these two works, Kinchi
remained a viceroyalty under the authority of the Cholas,
who, under Karikila, are credited uniformly by Tamil
tradition with having civilized this Jand and brought it
into the pale of Tamil civilization. Without going into
too much detail here, it may be said that the country
round Kinchi which became peculiarly the teritory of
the Pallavas, remained under Chola rule, and a Chola,
a prince of the blood very often, held the viceroyalty.
The one remarkable change for which we have evidence
in the Sangam works is the placing of this vicerayalty
in the hands of a Tondamén chiei by name llan-Tiayan,
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This took place in the last period of the age of the
Qangam from the evidence of the Sangam literature
iteelf. In the classics with which we are concerned,
there is no evidence of our having reached the stage
when Kinchi was under the rule of Tondaman-Ilash-
Tirayan ; nor have we any vestige of evidence that would
justify the assumption that the Tongdamin chief had
ruled and passed away, Other historical details can be
recited in number, It is hardly necessary to take up
those details here, which are discussed elsewhere in the
course of this work and in other works of ours. The
conclusion to which we are, therefore, irresistibly
driven is that we are in an age when the Sangam activity
had not yet ceased, and this view is in full accord with
all the evidence available regarding the Sangam and its
age in the vast mass of literature in which that evidence
lies scattered,

COhur main purpose in this thesis has been to consider
what light the philosophical systems and the religious
condition of the country as described in the Manimé-
khalai throw upen this important question of the
age of the work itself and of the 5;mgam literature
generally., Itiswith a view tothis that the examination
was actually suggested by Professor Jacobi and was
taken up by ourselves. The chapters bearing upon the
questions are three, namely, books XXVII, XXIX and
XXX, Book XXVIIdiscusses the heretical systems from
the point of view of orthodox Buddhism. Mani-
mékhalai discusses, with orthodox professors of the
various schools, the tenets of their particular systems on
the basis of their authoritative works with a view to
learn what exactly they might have to teach. She begins
with a discussion of the Pramayas applicable generally as
instruments of knowledge, and, under the general group-
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ing Vaidikavada, five sepavate systems are described,
all acknowledging the authority of the Veda. The
first statement of importance containedin this particular
part has relation to pramdras as applied to the Faidiba
system, Three authorities are mentioned, Védavyasa,
Jaimini and Krtakoti. Ofthese, the first is said to have
formulated ten peamimrees, of which the second rejected
four and accepted only six. The third one, however,
seems to have accepted eight and rejected only two of
the ten. After a detailed discussion of the pramdras
and what they are, the discussion winds up with the
conclusion that the gramfmas currentat the time are six,
and they applied alike to the six systems commonly
recognized as such. The six pramapas as given are,
Pratyaksha, Anumina, Sabda, Upamina, Arthipatti,
and Abhava. The six systems held as orthodox are
Lokiyatam, Bauddham, Sankyam, Naiyayikam, Vaiséshi-
kam, Mimirsam, with the respective authors, Brhaspati,
Jina, Kapila, Akshapida, Kinada, and Jaimini. In this
recital of six, the omission of Jainism is interesting, but
may be understood as being due to its not following the
Vatdita pramipas. While Nyaya and Vaiféshika are
both of them mentioned, Yoga is not mentioned along
with Sankya. Bauddham is mentioned as a religion to
which these pramanas were applicable, and that isin
accordance with the opinion that the Bauddhas {rom
Buddha onwards to Vasubandhu adopted the system of
Alshapida, and perhaps other teachers of the Pramana
Vada likewise. Mimamsa is mentioned as one Sastra
ascribed to Jaimini, not as two as in later times and in
orthodox parlance it had come to be recognized. This
leaves out the Brahma Kanda of Vyasa. Apart from this
general system of pramanaes, others from whom she at-
tempted to learn their tenets were Saivavadi, Brahmavadi,
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Vaishpavavadi and Véda Vadi. At the end of the book,
in summing up the totality of the systems she attempted
to learn she includes these first five as one. The next
following two, the teaching of the Ajivake and that of
the Nirgrantha she apparently counts as ome. The
chapter winds up with the statement that thus she had
learnt from their respective teachers the five systems,
and Manimékhalai herself repeats the statement later
when she mentions it to Aravapa Adigal that she had
learnt the five systems according to their authoritative
texts from those who had specially studied them, in book
XXIX. This kind of a reference to the five heretical
systems makes it clear that at thal time there was a fixed
notion that six were regarded as the prevalent systems to
which from the point of view of the Buddhists five were
heretical. Including the orthodox Boddhist system, it
made up six, and therefore, we are justified in regarding
the six systems as those referred to as current by Mapime-
lkhalai herself in an earlier place. The points of import-
ance [or our investigation in this chapter are that the
six accepted Famdibe promadpas applied even to Buddhism,
that Buddhism regarded itself as within the fold of
Fatdita prampas, such as Jainism was not. The
Mimamsa is regarded as a single system as yet, while the
Yoga system had not been known, at any rate had
not become a recognized system in this part of the
country. The later recognition that two framanas were
alone valid by the Buddhists, namely, Pradpabsdz and
Asewming, had not yet been adopted exclusively as a

cardinal doctrine of Buddhism.
Passing on to chapter xxix, we are here introduced to

asystem of Buddhist logic where the teaching of the Bud-
dhists assumes more definite shape and is in the course of
the full definition to which it attained under Dignagi-
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charya. Here the author puts the Buddhist teaching of
logic in the mouth of Apavaga Adigal, introduced asa
Buddhist saint of the highest reputation in the Tamil
country at the time. The chapter begins with saying
that the hirhest authority for the system is Jinéndra, the
Buddha, and that the pramFuas are actually only twe,
Pratyaksha and Anuméina. After defining these two,a
general statement is put in that all the other pramanas
are capable of inclusion in Anumina. Then we
are led to the five sompeeas or organs of syllogism,
Pratigiia (proposition), (2) Hetu (reason), (3) Drishtanta
or Udiharana (example), (4) Upanaya (application) and
(5) Nigamana (conclusion), Aflter having defined and
illustrated the first three, the last two are passed over
as being capable of Inclusion in Drishtanta. Then
follows a further dizcussion that these three could be
valid and invalid, and the suob-division of each one of
them is given with illustrations. ' Thus we are taken
through a regular course of logic, the purpose of the
cultivation of which is stated to be, at the end of the
chapter, that by means of the validity of reasoning and its
invalidity, one may understand that which is truth from
that which is other than truth. In the details that are
given of the whole discussion and in the general trend of
the discussion itself, the Mapimékhalai seems to us to
follow the prevalent teaching of logic current in Kanchi
at the time. From Kinchi however, there hailed a
logician of great reputation, known by the name of Dig-
naga, who wrote, according to Chinese authority, 2 num-
ber of treatises on the subject, and thereby had become
the athoritative teacher of the system. Some of his works
have been continuously in use as text-books in China, and
froma somewhat later period, in Tibet. They were
apparently in usein Indiaas well, but had long since
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gone out of use. Within the last twenty years some of
these have been recovered by various scholars, Chinese,
Tibetan, Indian and European of various nationalities.
The best known works of this Dignaga are Pramina-
samucchaya and Nyayapravésa, These are sometimes
eriticized in commentaries by Brahmanical commentators
as well as Jain, and, needless to say, quoted with appro-
val and elaborated by Buddhist commentators. The two
works guoted above constitute the final authoritative
texts of this author on the subject, of which the Nyiya-
pravééa seems from the information available to us at
present, the fuller. For our purpose the similarity
between this work of Dignigd and chapter xxix of the
Manimékhzalai runs through all details, and even the
examples happen to be the same, This is nothing
surprising as, in the treatment of technical subjects like
this, examples are chosen for their peculiar aptness and
all teachers accept them generally for purposes of illus-
tration, Having regard to the great reputation that
Digniga has achieved as alogician, it may seem a natural
inference that a poet like the author of the Manimékhalai
should have borrowed the teaching froma treatise like the
Nyiyapravésa. Notwithstanding the closeness of simi-
larity, there are a few points in which the Manimélkhalai
treatment of the subject seems to mark a transition from,
it may be, the Naiyayikas to the teaching of Dignaga
himself, particularly se in the two points to which atten-
tion had been drawn, namely, in the statement that the
pramdreas are only two, others being capable of inclusion
in the second, Anumana; the reference is obviously made
to the other four gramamas out of the six already referred
to as current at the time and applicable to the six systems
in book XXVII. We have no right to interpret the other
pramdeas there as any other than the four of the six, to
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which the work made explicit reference in book XXVII,
whereas Dignaga seems to have no such qualms, and
actually deals with the four gramanes of the Naiyayikas,
retains the first two, and rejects the other two, alter
examination, positively. Similarly in the discussion of
the aeayavas, the Manimékhalai seems to mark a transi-
tion. It mentions the five azayevas, accepts the three,
and does not consider the other two as they are capable
of inclusion in the third. There is nothing like the re-
jection ofthese as invalid as in the case of Digniga.
Then there is a third point. Digniga solemnlylays him-
self out to consider the Svirtha and Parirtha form of
syllogism, that is, syllogistic ratiocination with a view
to convincing onesell, and with a view to convincing
others. Aflter aserious discussion, he comes to the con-
clusion that the latter being included in the former, itis
superfluous to treat of it separately. To the Manimékhalai,
it does not seem necessary todiscuss the latter at all.  In
regard to the Pabshe-id@ses discussed, the Nyiya-
pravésa is supposed to make a new classification and
describes nine which are found described almost in the
same terms in the Mapimékhalai itself.

Here comes in a discussion which may seem alien to
the course of this argument, but which, as will be noticed,
has an importantand vital bearing on the question itself,
Who is the author of the Nyavapravésa? The text of the
Nyiyapravésa not having heen available, there were two
clearly divided schools of thought, one of them regarding
the NydyapravéSa, both in the Tibetan and Chinese
version a5 well as the now available Sanskrit version,
is the work of Digniga; another school, basing itsell
chiefly on an examination of the Chinese originals,
regards it as the work of Dignaga's immediate disciple

Sankarasvimin, Without going into the arguments
0



xXvVi INTRODUCTION

which will be found elsewhere, we may state it here that
although Buddhist tradition had known of Sankarasvamin
as the disciple of Dignaga, no authority bearing on
Buddhist literature has mentioned a work, Nyivapraviéa
ascribing it to Sankarasvimin as the author. Itis now
clear that the NvavapravéSa was ascribed to Sankara-
svimin very early in China, and that the work had been
constantly in use there. There is no mention, however,
of Nyiyapravéia as the work of Sankarasvimin any-
where in the works of Hiven T'sang among treatises on
logic which were being studied by students at the
schools and Universities in India. I'tsing who givesa
complete list does not mention the Nydyapravésa as the
work of a ﬁml:arasvimin, but seems to mention it, not
perhaps exactly in the same form, as the work of
Dignaga himself. 5o the work may well have to be
regarded asthe work of Dignaga, which his disciple
sankarasvamin perhaps taught and his teaching spread
into China, and gave him the reputation of being the
anthor of the work, But whether the Ny3yapravésa is
the work of Digniaga himseli, as we prefer to take it, or
whether it should turn out to be the work of Sankara-
svimin, actually his disciple, it does not materially affect
our question, as the difference of time could be hardly a
generation. The real question is whether the Nydya-
pravéfa is copied in the Manimékhalai or, as we take it,
whether the Manimékhalai marks a transition between
the Naiydyikas and the NyAyapravésa of Dignaga. In
the latter alternative, the date of the work could be much
earlier than A.D. 4oo; and in the former alternative
it must be held decisively to be a work of the fifth
century at the earliest. We have good reason for regard-
ing Manimékhalai as a work anterior to Dignaga, and
we shall see thatit is ina way supported by what the
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work has to say actually of Buddhism in the following
book.

In book XXX the author of the Manimékhalai lays
himself out to give the actual teaching of the Buddha
according to the Pitakas ', and gives a clear but succinct
statement of the main Buddhistic theory of the * Four
Truths ', ' the twelve Nidanas ', and the means of
getting to the correct knowledge, which ultimately
would put an end to* Being'. There is here none of

the features that the later schools of Buddhism indicate,
50 that we cannot cxa,r:.tlj,-' label the Buddhism contained
in book XXX as of this school or that precisely. It may
be said, however, tobe of the Sthaviravida and of the
Sautrintika school of Buddhism, which seems to be the
form in vogue in this partof the country, and coming in
for much criticism Iater., This pﬂﬁitiﬂu ig, o some ex-
tent, supported by the expression used in the text itself
elsewhere that it is the * Path of the Pitakas of the Great
One’. Even in this abridged lorm, it is not without
points that indicate a transition similar to those indicated
in book XXIX. There is nothing that may be regarded as
referring to any form of Mahiyana Buddhism, particu-
larly the S@inyavida as formulated by Nagirjura. One
way of interpreting this silence would be that Nagarjuna’s
teaching as such of the Sinyavida had not yet
travelled to the Tamil country to be mentioned in con-
nection with the orthodox teaching of Buddhism or to be
condemned as unorthodox. This is to some extent
confirmed by the fact that in referring to the soul, the
reference in book XXX seems clearly to be to the indivi-
dual soul, not to the universal Soul, which secems to be a
development of the so-called Satyasiddhi school which
came a little later. These points support the view to
which we were led in our study of the previous books,
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and thus make the work clearly one of a date anterior to
Digniga, and not posterior.

This general position to which we have been led by
our own study of the philosophical systems, though at
variance with the views to which Professor Jacobi has
arrived on the same material, cannot by itself be held
decisive of the age of the Tamil classic. This guestion
has to be settled actually on other grounds, of which we
have indicaled the general position in some detail
already. Kanchi is referred to as under the rule of the
Cholas vyet, and the person actually mentioned as
holding rule at the time was the younger brother of the
Chala ruler for the time being. Against this viceroyalty
an invasion was undertaken by the united armies of the
Chéras and the Pandyas which left the Chéra capital
Vanji impelled by earth hunger and nothing else, and
attacked the wicerovalty. The united armies were
defeated by the princely viceroy of the Cholas who
presented to the elder brother, the monarch, as spoils
of war, the umbrellas that he captured on the field of
battle. This zpecific historical incident which is des-
cribed with all the precision of a historical statement in
the work must decide the question along with the other
historical matter, to which we have already adverted.
Na princely viceroy of the Chola was possible in Kanchi
after A.D. 300, from which period we have a continuous
succession of Pallava rulers holding sway in the region,
Once the Pallavas had established their position in
Kanchi, their neighbours in the west and the north had
become others than the Chéras. From comparatively
early times, certainly during the fifth century, the
immediate neighbours to the west were the Gangas, and
a little farther to the west by north were the Kadambas,
over both of whom the Pallavas claimed suzerainty
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readily recognized by the other parties. This position
15 not reflected in the Manimékhalai or gitappadhikimm+
Whereas that which we find actually and definitely stated
is very much more a reflection of what is derivable from
purely Sangam literature so-called. This general position
together with the specific datum of the contemporaneity
of the authors to Senguttuvan Chéra must have the
decisive force. Other grounds leading to a similar con-
clusion will be found in our other works:—The
Awgustan Age of Tamid Literature (Ancient India,
chapter xiv), The Beginnings of South Indiwn History
and The Contributions of Soulh Tndia to Tudian Culiure,
The age of the Sangam must be anterior to that of the
Pallavas, and the age of the Mapimékhalai and Silappadhi.
karam, if not actually referable ag the works of the
Sangam as such, certainly is referable to the period in
the course of the activity of the ﬁauga.m.



SUPPLEMENT!

(By Prof. H. facobi to his article for e Hulizsch Jubilee
numsber of the | Zeitschrift far Tadologee und franiztit,')

I HAD induced Professor Krishnaswami Aiyangar some
years ago to undertake the full and correct translation of
those portions of the Mapimékhalai which dealt with
Indian philosophical systems, so that it may serve as a
basis to fix the age of that work with greater probability.
As [ heard nothing further about this project it zeemed
to me that its execulion was postponed to an indefinite
future, Thereupon 1 thought that I ought not to delay
the publication of what I had got up about the age of
this work from out of the translation by Kanakasabhai.
The result is the above contribution to the Jubilee num-
ber intended for Hultzsch.? When my contribution was
ready for the press, Professor Krishnaswami Aiyangar
wrote to me that he had translated the chapters
of the Manimékhalai relating to the philosophy and
on April 10, 1926, [ received a type-written copy
of his translation of the Chapters 27 and 29. In
the light of these more correct reproduction of the
original many of the obscurities of Kanakasabhai's
translation were cleared up, to mention which in detail
here would be to digress. Nevertheless [ may here set
down briefly the most important of the chief points of my

1 am obliged to Mr. B Gopalas, W.s., Sob-Librarae, Coonemare
Publlc Library aod Mr, &, T, Krshnamacharvar, B.a., B.L., High Court
WValkil, for tha translatian of this Supplement.

= ¢ Faitechrift fir [ndclopie ond Iranistik.! ; Hand & Bit 3 of the Deutsch
Mergalnndiseche Gessclleschalt [Leipeig).
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earlier deduction—the acquaintance of the author of
Mapimékhalai with Digniga's philosophy. First of all
I can assert with satisfaction that I have correctly in.
terpreted the confusing and distorted passages dealing
with perception and the condition for the conclusiveness
of an argument, and have referred to the respective
theories of Dignaga. The definition of Pratyaksha reads
in the new translation;—'name (wama), class (fas),
quality (gwxa), and action (friye) are excluded from
this, viz. perception, as they are obtainable from in.
ference (anumEna). That corresponds as I have indi-
cated above to Dignaga's doctrine. The passage on the
three conditions of conclusive reason reads (in chapter
zg) 'the reason (hefw) i5 of three kinds:—(1) * being
attributive of the subject ; (2) becoming attributable toa
similar subject, and (3) becoming not attributable to the
opposite, . Thereupon follows the definition of
Sapaksha and Vipaksha (similar subject and the opposite),
This passage of the frairZpya of the finga forms the basis
of Digniga's system of logic, whereby the logic of the
Nyiyva system shows itself far superior and as is well
known has acquired considerable influence over the
further development of Indian logic. Thereis thus no
doubt that the anthor of Manimékhalai knew of Digniga's
doetrine of cognizance and logic. But wecan now go
an important step further beyond the earlier established
facts. For in those portions of the 2gth chapler of the
Manimékhalai which Kanakasabha: has not translated,
the Buddhistic system of logic is expounded, and is qguite
in strict agreement with the contents of the Nyayapravésa
as it 18 known to us through an analysis of the Chinese.
translation of that work by Sadajiro Sugiura,! and the

* Hinds Logic az preserved in Chiom, Japun, Philadelphia, 1900,
ghapter iv.
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Tibetan translation by SatiSchandra Vidy&bhiishana.®
The Sanskrit original has been already under print for
some time for the Gaekwad's Oriental Series, but has not
come out till now. AsMironow? shows itis the original
of the Tibetan translation which Vidyibhdshana has
analysed. The agreement of the theories of logic in the
agth chapter of the Manimékhalai with that of the Nyaya-
pravisa rises to almost complete similarity in the passage
on the *fallacious padsa, A%in, and o gtanse.  There are
found the same nine padgedbasas, fourteen Aofeablkfias and
ten arskfdni@bldsas in the same arrangement and almost
through the same series? in the Magimekhalal as in the
Nyayapravéa. Even the examples instanced for the
purposes of explanation agree in most cases in both, It
is thus established without any doubt that the author of
the Manimékhalai has made use of the NyiyapravéSain
a most evident manner.

The author of the Nyayapravésa is, according to the
Chinese tradition which Sugiura follows, Sankarasvamin,
a pupil of Digniga, but according to the Tibetan tradi-
tion, which does not know Sankarasvimin at all, itis
Dignaga, hence Vidyabhishana also names him as the
author. But that is an error as M, Tubianski* has
shown., Digniga is the author of the Nyayadvara (pre-
served in the Chinese translation), a small and very terse
work. SankarasvAmin has stated in an extremely clear
way the system of logic contained therein, in the Nyaya-
pravéda, probably with some embellishments.* Owing

v Efistory of the Medigoal School of fudise Legie, Calouatta, L1518, pp.
a9 .
Ses Garbe-Featschifte, p. 3B H
Thus the 3 and & pabiddhdss are trucsposed.
Bulletin de 1 Acxdemmis de ' OhR.5.5., 1825 p. BTG R,

' Beglaru 1 e p. 61 30y that Digndga treats oaly of five paksdfidees ,
to these Sankara added the & Intter.

E
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to the excellence of its exposition the Nyayapravéda has
become manifestly the most popular compendium of
Buddhistic logic.™ The Jain Haribhadra also has
written a commentary thereto and the author of the
Magimékhalai has made it the basis of his exposition of
Buddhist logic. The latter factis, under the present
circumstances, of importance in reference to chranology,
as thereby the upper limit of the compositicn of the
Manimé&khalai is shifted at least one generation lower
down and certainly well in the sixth century after Christ,
But it is annther question whether the age of
énngam literature is thereby fixed. For as Krishnaswami
Ayyangar declares, though indeed the author of the
Manimékhalai belongs to the Sangam Academy his
poem is not of the works recognized by them. The
decision of the savants of Tamil literature is incumbent
on what can be gathered from these traditions.
NOTE
Sioce ihe book had Leen almost complately printed, I had the

beaefit ui reading through Profeszor Tued's arvticle ' Is Nydya-
pravega by Digndga' in the Jowrmel of the Reyal Asiatic Seciely
for January 1928. In this article the Professor takes up the
guestion as in the article of Tobianski, and gives it as his opinion
decizively that the work Ny&yspravisn is the work of Sunlara-
avimin, and that the wark of Dignfga nearsst skin to itis a work
called Mydyamukha, us several of the guotatiops criticized by
Kumairila end Parthasarathi Midra as from Dignfga are found in
the waork Mydyamulkha, What is more, the professor points out
that the work of DHgniga actually contains only five Peksla-
B5 hdras guoted in this ocder . —

(1) Suvachana Viruddham.

(2 Agama Virnddham.

3) Loka Viruddham.

(4} Pratvaksha Virnddhbam.

{5) Anumina Viruddham.

t LCE. Bugiura 1, e, p. 36 .
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In the Nydyapravééa, on the contrary, four more are added
nAmely b

(6) Aprasiddha Vigeshanam.

(7} Aprusiddha Visgshyam.

(81 Aprasiddha Ubhayam.

i(7) Prastddha Sambandbam.

These Four are criticized by Chinese commentators  like
Shen-t'ai, as being superflucus additons. In rtegard to the Jast
of these there iz aiso found an error that the a8ddsa actuslly
referred (o must be Apresiddla-Sambandhem end not Crasidaia-
Sambapdhem as it is given. 1L is very interesting Lo nole heps
that the Alapimeékhalai gives these Paksha-abbisas as Ageasedha-
Sambandham in the ¢occeet forin.  The Manimekholai gives all,
the nine Paksha-ibhasas in this order i—

(1) Pratyaksha Virnddham.

i2) Anuménd Vicwddham,

(3 Suvachana Virwddkam:

(%) Lioka Virnddbam.

{3) Agama Viruddham.

(6 Apcagiddha Visgshanam.

(7] Aprasiddha VisEshyam.

(8} Aprasiddha Ubbayam.

{9y Aprasiddba Sambandham.

The other commentstor Kwel-cli shnilarly conments \—
' Dignapga established only these five Affdsas, and Sankarasvanin
added the other four," tueaning the Arst five and the next four
respectively.

In regard to the argument of Viduiékhara Battachirya that
Sankarasvimin's name is not mentioned by Hinen T'sang, Pro-
fessor Tueel does not regard the objection decisive on the
following grounds ;=

(1) That Hiven T'sang translated the work wnder the
name of SankarasvEmin,

{2} That both the commentators Kwei-chi and Shen-l'aj
received all their information about this work on Jogic from the
great Chinese traveller and nobody else, so that the information
that they give is to be regarded as that for which the authority
of tha great traveller conld be taken for granted.
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MANIMEKHALAI: THE POEM

MANIMEKHALAT as a poem 15 included among the
five great #ZFuyas of Tamil literature, the other four being
Chintimani, Silappadhikiram, Valaiyapti and Kundala-
kéfi. As a perwnkbappivam (Sans. : Mekabtavya) it must
satisiy certain requirements. It must treat of the life
story of a hero preferably, or & heroine, fully and this
involves the necessity of beginning with the parentage
and hirth of the hero or the herding, and tracing his or
her life through all the stages to the threshold of the life
hereafter. It must, therefore, subserve the four parn-
sharias or ends of existence, Aram, Poyud, Tnbam, Vi,
or Dharma, Aviha, Kdma, MWokshs. Therefore it is to
be a self-contained work, a heroic poem dealing with the
life of the hero in its entirety, The first question that
would arise, therefore, is whether the poem Manimekha-
lai answers to this description of a peruséappiyams.
The answer to this question, on the face of it, s that it
does not, although it may be possible perhaps also to
say that it actually does. [t may be said to answer to
the description of 2 perambappiyam inasmuch as the
story begins practically with the beginning of the life of
Manimékhalai, not without hints and allusions to her
birth and early life. It takes her through all the inci-
dents of her worldly life till she attzins to the ripeness
of entering the Buddhist cloister asa nun. This last
step puts an end, in orthodox Buddhist belief as also to
a great extent in the Hindu, to her earthly life.
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Interpreted in this manner, it can be regarded that the
work is a complete picture of the life of the heroine, and
therefore answers to the description of a great £a@vya.

It may, however, be objected that very many of the
incidents of her early life are passed over with brief hints
and allusions, that her parentage cannot be said in any
manner to be treated in this work, and as such it falls
short of the requirements of a &fvpe. This objection
finds some justification in the work being known not
Mapimékhalai uniforrnly. It is described as Magpimé-
khalaituravu in the prologue to the poem. Besides this,
the work is said to be referred to in the commentary of
Nilakési, as Manimékhalaituravu also. If so the subject
may be described as * the renunciation of Mapimékhalai',
and therefore the subject of the poem would be only that
part of Mapimékhalai's life which refers to her renun.
ciation of worldly life. The learned Editor of the work
states that he called it Manimékhalai for the reason that
the name has been found to be used generally in that
form. It therefore cannot be said that the position that
by itself it is not a mekzé@vyahas not sume tenable argu-
ment to support it in itsell. This position finds further
support in the Silappadhikiram, which, in its concluding
portion, states that the story of Magimékhalai completes
the subject matter of the poem gilappadhikﬁram. This
position is taken up by the commentator of the latter
Adivarkkunallir, He lays it down that a £&Zpgdiyam
must subserve the four main ends of life, and propounds
the question that the Silappadhikiram stops with the
first three and does not appear to treat separately of the
fourth. He gives a number of references in the course
of the work to the renunciation of Manimékhalai and
‘ concludes that having learnt that Manimékhalai had
renounced life, the author of the Silappadhikiram,
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Ilangd-Adigal, set this at the end of his own work, and
wished to treat the complete work as a2 maedfiguye
treating of the four objects of life,. When he communi-
cated his resolution to Sattan, his friend, Sattan told
him in reply that he had already composed a work on
Manimékhalai making her renunciation e subject, and
illustrative of the two main objects of life, Limrme and
Mabsha, 1langd wished that the two should find vogue
in the world as one #@»pr. Notwithstanding this, these
are regarded as two because two aunthors composed
them '

This position of the commentator finds support in the
prolegue to the Magimeékhalai which in lines g5 and g6
states that the author Sattan read the thirty poems
comuposing Manimékhalai, and 1langd-Adigal listened to
the work with great kindness. The prologue to the
Sjlappadlnka.ram likewise refers in lines 10 and 11 that
when the hunters came and reported what they saw to
1langd, Sattan took up the tale, and described the whole
of the story, as it took place, having heard it in certain,
at any rate, of its divisions from the Goddess Madhura-
pati, when he was lying asleep in the hall of Fellivam-
fadam on that night when the Goddess appeared to
Kannpaki and told her why things happened as they did.
Further down in the prologue to this Silappadhikaram,
as the jewel Sifaméx was what brought about the
tragedy, to illustrate, that to those that erred in admi-
nistration, rightecusness will prove the cause of death,
that to women of chastity, the praise of the discerning
good people is the reward, and that the consequences of
one's action will inevitably take effect on him ‘might
well be written by us’. Sattan said in reply that, as
the work related to incidents in which the three kings
of the Tamil land were parties, [langd himseli might
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compose the work. [langd agreed and recited the work,
which, in his turn, 3attan heard with appreciation.
These details and the contemporaneity of the authors
are so far in evidence in the prologues and the epilogues
only. We shall return to this question later, All that
is to our purpose at present is that the two works are
here regarded as constituting one great vy, though
they are the work of two separate authors; they were
treated as two works though constituting a single
wmaldbdrya.

The scope of the work and its character alike show
great affinity to the Silappadhikiaram. Though the
two form a heroic poem, there is something of the
dramatic element ronning through them, and the narra-
tive is incomplete unless the two could be taken
together. Manimekhalai itself begins actually with
Manimékhalai baving already attained to the charms of
maidenhood and being the object of affection to the
Chola prince, the heir-apparent of the reigning Chola
monarch. The subject matter of the whole poem there-
fore is the efforts of the prince to gain possession of her,
the resistance that she offered in withstanding this
temptation and her consistent effort through all suffering
to hold on to her own resolution, the attaining by her
to the ripeness of mind required for accepting the
teachings of the Buddha and her renunciation ; these are
the incidents that receive treatment in the poem. The
poem opens with the great celebration of the festival to
Indra. Manimékhalai’s mother Madhavi had already
renounced life, and sends the daughter to fetch flowers
for service; the prince follows her to the garden;
Mapimékhalal is spirited away to the Island of Mani-
pallavam where she learnt her past life from a miraculous
Buddha-seat. She returned therefrom again to Kavén-
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pattinam ; the prince still continues to prosecute his
love notwithstanding advice against it. He falls by the
sword of a celestial being, the form of whose wife Mani-
mékhalai had assumed. Mapimékhalai is thrown into
prison, from which she gets released. She passes
successtully through all the schemes of the queen to
bring about her death. She learns the teachings of the
various systems, and ultimately the orthodox teaching
of the Buddha from Aravaga Adigal at Kanchi, Such
being the subject matter of the poem, it is clear that it
could not be regarded altogether as a mere narrative
poem of a historical character dealing with the lifz of the
individual heroine concerned, with anything like a bio-
graphical aim, It is a poem first and foremost, and
treats of the subject, whatever be its character, in the
manner of an epic poem and no more.  The subject is
one intimately connected with religion and that
introduces its own element of the un-historical in it,
such as the occurrence of miracles of various kinds, It
would therefore, en the face of it, be very difficult to
treat the work as at all ofa histonical character, His-
torical characters however are introduced, and, not-
withstanding the somewhat miraculous character of
several of the incidents and characters brought upon the
stage, there is still the possibility of a background of
history to it.

The subject-matter of the works is of a wvaried
character. The actual subject itself is the life of a young
wealthy merchant of Kavéripattinam. He wazs born of
a great caravan (mahdsdrthavaha) merchant, and, as yet
a young man, was married to the daughter of another
merchant of similar dignity., The husband and the
wife, Kdvalan and Kannali, set up separately with the
active assistance of the parents of both to lead the life



-] MANIMEKHALAI

of householders in the city. Kdvalan fell in love with a
dancing woman by name Madhavi, a ravishingly charm.
ing beauty. He was so infatuated with her as even
to neglect his comely and chaste wife, and spent away
not only all his property but even the jewels of his wife,
At the conclusion of the great Indra festival at Puhar
(Kavéripattinam), he went out along with Madhavi to
spend the day in enjoyment on the seashore. In the
course of his stay there, he discovered, at least he
thought he had discovered, that M&dhavi was not per.
haps quite 25 sincerely attached to him as he thought
she was. Somewhat estranged in feeling, he went
home, and found his wife more than usually solicitous
to please him as she observed that he was somewhat
troubled in mind.  In a moment of contrition, he ex.
plained his position to his wife and regretted that he had
not the means to set up as merchant again and recover
his lost wealth as he intended Lo do in a distant place
like Madura, Nothing daunted by her previous sacrifices
in this direction, she offered the only valuable jewel
yet left with her, that is; the anklet, for him to make
use of for that purpose. They left the city unknown
the next morning, early enough not to be discovered,
and set forward on their journey to Madura. Having
entered the city, Kdvalan left his wile in charge of a
shepherdess outside the fort and went into the bazaar of
the city to sell the jewel., The queen having lost a
similar jewel some time before, the goldsmith who was
responsible for the theft and to whom by chance Kévalan
offered this for sale, reported that he had discovered the
thief with the jewel in possession. The infatuated
Pandyan king ordered the recovery of the jewel fromthe
culprit after decapitating the thief as a punishment.
The virtuous wife got so indignant at this perpetration
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of injustice that she bronght about the destruction of
the city by fire and passed across the frontier into the
Cheéra country before putting an end to herself, There
the husband was shown to her and the two together
were taken to the world of gods. Hearing of all this,
and, on the advice of his councillors, the Chéra ruler of
the country set up an image of the chaste wife ina
temple which he consecrated to the goddess of Chastity.
Having heard of this calamity, Madhavi who was whole-
hearted and sincere in her affection for Kivalan
renounced life in contrition for her own contribution to
the tragedy, and became a2 Buddhist noviciate. She
had a child by Kavalan, a girl of great beauty., She had
just reached the age of maidenhood and was so extra-
ordinarily charming that the Chola prince of Puhir,
the heir-apparent, set his heart upon her. The work
Manimékhalai talkes up the tale from here and deals with
the life-history ot Mapimékhalai to the stage ofher early
renunciation. It will thus be seen that the story of the
Silappadhikiram really leads up to the story of Magi-
mékhalai, and is from the point of view of epic propriety
hardly complete in itself. Similarly the story of Mani-
mékhalai would be incomplete without the introduction
that is contained in the story of Silappadhikiram for
strict epic requirements.

It will be seen from the above r@sumé that the story
is laid in the three capitals of Tamil India, Puhar,
Madura and Vanji, and the hero and the heroine are
taken in the course of the story to all the three capitals.
Manimekhalai is taken in addition to Kinchi in the
course of progress of her life towards renunciation,
There is, therefore, much scope for the author, if he
cared for it, to throw in a volume of detail, geographieal,
historical and social in the course of his treatment of
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the story. The main purpose of the author, however,
so far as Magimékhalai is concerned, and, to some
considerable extent the Silappadhikaram as well, is the
exaltation of Buddhism as a religion ; Mapimékhalai 1s
professedly so, and the Silappadhikaram assumes a more
general attitude and contributes to this end only in-
directly, The conscious purpose being the exaltation of
religion and the characters put on the stage being only
the means therefor, the poet has still the latitude for
treating the subject in such a manner as to admit of a
variety of detail otherwise than of a religious or poetical
character. [If, therefore, it is possible to collect to-
gether details of a character that could throw light upon
the condition of the country, what could these details
lead up to? The author in dealing with a particular
subject can deal with it so as to give us an idea of the
subject and its setting at the time that the incidents of
the story are believed to have taken place ; or it may be
that he takes up the story and deals wich it so as to draw
a picture—indirect though it be, of times contemporary
with himself ; or to trace an entirely imaginary picture
which has no reality of existence whatsoever. What he
actually does really depends upon his own sweet will
and pleasure to some extent. At the same time, a care-
ful study may give us some notion of what exactly the
author was about in his treatment of the subject. In
order to decide what kind of treatment it 15 that the
author gives, it would be just as well if we could know
something of the author and the character of his
work.

The author of Mapimékhalai is stated to be Sittan,
‘ the grain merchant of Madura'. He was a native of
Madura and was a grain merchant by profession. He,
is stated to have been on friendly terms with the Chéra
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ruler Senguttuvan,! and on closer terms of appreciative
intimacy with his younger brother, Ilangd as he is known,
who had renounced life, and was 2 resident of one of the
vt4dras at the east gate of Vanji, his brother's capital.
The story is that the two princes, the reigning Chéra
Senguttuvan and his younger brother, were both seated
in the assembled court of their father. A physiognomist
who was there, locking at the younger of the two,
pradicted that he had in his face marks of *a ruler of
men'. The prince got angry that that prediction should
have been made, and to avoid any possibility of misunder-
standing he tock a vow of renouncing life, and did
so forthwith, so that there may be no misunderstanding
of his position, and that no damage may be done to the
legitimate claims of hig elder brother,® That was the
ascetic prince who wrote the Silappadhikiram in the
circumstances already detailed above, His friend, and
the friend of his elder brother, the ruling monarch,
Séttan, was the author of the other poem. The two
works are so connected that one may believe the facts
embodied in the prologues to the two poems that they
were contemporaries, and the works were written with
a design that they should together constitute one com-
plete epic poem. To confirm this, the author of the
Silappadhikaram brings in relerences to this Sittan in
the body of his work, thus putting it beyond doubt that
Sittan, the author of Manimékhalai was contemporary
with himself and his elder brother. The position there-
fore is actually as it is stated in the prologue fo the
Silappadhikaram that the authors were contemporaries
and the story is to treat of the conterniporary rulers of
the three kingdoms of the south. This enables us to

1 Silappadhilfram, xxv. 64-86.

. F fhid., xxx, 170=183, and xxix, [atrod. | prode pasage and referancas
w1 &
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give the real character to the works themselves. We
shal] have to revert to this subject later.

The name of Ilangd, the author of the Silappadhi-
kiram does not figure elsewhere and in other connections.
But we have reference to Sattan. The latter's
name figures among the traditional forty-nine of the
Third Tamil Sangam. A verse contribution of his is
included in the so-called Tiruvalluvamilai said to have
been composed in praise of the Kural of Tiruvalluvar,
Sattan actually guotes the Kura] and even textually
incorporates one Kural, in his work., This fact would
certainly prove that he knew the Kural and admired it.
But that need not make him a contemporary of the
author of the Kura] from that fact alone. There 15 only
one poem ascribed to Sattan included in the Sangam
works so-called, Thatis the only other poem that we
know of as the work of Sittan if that Sittan was the
author of Manimékhalai.  Sattan is remembered in
Tamil literary tradition as an uncompromising critic,
among the members of the Sangam. In crticising
others’ works, he used, it appears, to strike his head
with his iron style whenever he found faults of compo-
sition in the works presented to the Sangam for approval,
As a result of repeated blows his head came to be
hahituallj.i suppurated, and hence the nickname given
to him * Sattan of the suppurated head . His position
among Tamil poets therefore is that of an eminent eritic
whose criticism was of unquestionable value and com-
manded the respectful acceptance of his contemporaries,

His work, the only one of importance, Manimékhalai
is, as has been said above, a Buddhist work. As such
one would naturally expect it was generally Buddhists
alone that would regard it as of importance. From
literary tradition that has come down to us, it cannot be
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said that it was exclusively so. Tamil works bearing
on literary criticismn sometimes quote from the work.
Tradition has preserved two verses of commendation
from such different people as Ambikapai, son of the
great poet Kamban, and Sivaprakasasvimi, Saiva
Matadhipati. Thisisanindication that the work is really
a work of merit and the approval of the discermning Tamil
public that it is seis in evidence in its inclusion among the
five great faopas of Tamil. 1s it then a Sangam work ¢

Sangam works strictly so-called, are works presented
ko the Sangam and approved by them. Later the
expression came to mean no more than that the works
s0 described were of a sufficiently classical character
that, had they the chance, they would have met with
the approval of the Sangam. There is nothing in the
work itself, nor is there any tradition that this work of
Sittan was presented to the Ea.ngam at all. The non-
existence of a tradition like that may not necessarily
mean that it was not so presented, but on the evidence
accessible to us, we are not i a position to state that it
was so0 presented and received the approval of the
Sangam. None the less, it would be correct to describe
itasa E;angam work for the reason that it was a work
that was produced in the age when the Sangam output
was perhaps the highest, and that it is undoubtedly so
in point of quality and eminence such as it is. On the
fact of it therefore, and from the circumstances of its
composition, we have to regard it as a Sangam work, at
least in the secondary sense of the term. This position
can be supported by an examination of its literary
character in comparison with other works actually
described as Sangam works. It is possible to collect
together linguistic and grammatical details from which
to prove for it an age different from that of the
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Silappadhikaram as had been attempted more than once
recently. With a great poet such minutiae will perhaps
lead to illusory inferences. The general literary cast,
similarity of ideas and thoughts on connected suhbjects
and such other elements that go to make up the general
literary character would perhaps be more certain evidence
of contemporaneity, and such could be adduced in
favour of the position that the Manimékhalai is a work
of the Sangam age. Its literary affinity to the
Silappadhikiram could be placed beyond doubt as one
could find easily numbers of passages where the same
ideas are expressed in almost identical terms. The
similarity is s0 great that, unless we can postolate that
the one copied from the other deliberately no other
explanation is possible than that the two works were
produced in the same literary atmosphere. One has
only to read thrzugh the excellent edition of our eminent
Pandit Mahimahopadhyaya V. Swaminatha Aiyar to see
how closely the works are to each other in point of
literary character. Linguistic details notwithstanding,
Mapimekhalai may be taken to be of the same age as
the Silappadhikiram, and that the two belong
undoubtedly to the age of the Sangam whatever that be.

Il

MANIMEKHALAI: HOW FAR HISTORICAL
IN CHARACTER?

Manimekhalai, as was already remarked, is a poem
first and foremost; whatever subject is actually
brought into it is therefore treated poetically. That
must be carefully borne in mind in examining it for any
purpose that one may have in view. As an epic poem
it sets before itself the didactic purpose of enforcing the
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supﬂﬁﬂrii‘j’ of Buddhism as a religfcln both as conducive
to good conduct in this life and happiness in the life
hereafter. The fact that it is primarily a poetical work,
and the feature that its object is the exaltation of
Buddhism, neither of them, prdma farge holds out
promise of anything historical being found in the work.
Nevertheless the poem could contain, and does contain,
much that may be considered historical provided the
material is vsed on principles of sound criticism. To
complicate matters still further the poet indulges his
fancy in the introduction of the supernatural in the
poem as well he might in poetry of this character.
This undoubtedly adds to the difficulty, but can hardly
be held to invalidate the use of such historical material
as may be found in-it.  The introduciion of the mira-
culous and the supernatural is an essential part of works
on Buddhism even of a proiessedly historical character,
Poetical use of the miraculous coes not make it any
mote efficacious in transforming the historical into the
fabulous. The actual difficulty is to discriminate judi.
ciously what 15 historical from that which i1s unhistorical
in the whole work.

The scene of the poem is laid in the Tamil land, and,
by design or because the actual subject forced it on him,
the author has to deal with the Chola and the Chéra
country and the town of Kinchi in the course of the
poem. The companion work leaves out Kanchi and
takes instead Madura and the Pandyan country. Why
should the poets do this? As was already indicated, the
poets do this either because they took up a subject
which is of a historical character and the incidents
connected with the subject have reference to these
places, or because whatever be the character of the
subject, they bring in these places with a design to say
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something regarding them and their rulers by way of
compliment. As a matter of fact, the twe possible
motives seem to be combined in the actual works, if the
passages of the prologues already referred to are to be
relied onatall as indicating correctly the scope of the
poem. The two works Silappadhikiram and Mani-
mékhalai were composed with a view to their constituting
a single epic, though forming two works. Apart from
the prologue, so much is indicated in thd concluding
passage of the Silappadhikaram itseif. We have no
reason o hold the wview that the prologues were
composed so late in point of time that they cease to be
authonity on the work itsell. A prologue to a puem in
Tamil could be composed by one of the following :—
the author's teacher, the author's fellow disciple, the
author’s pupil!, or his commentator. It is the last one
that could be far removed in point of time. All the
other three would be, at least can be regarded, contem-
poraries. The question therefore for us is whether we
have any valid reason for regarding the prologue to the
Mapimekhalai, or the éilappadhik&ram for the matter
of that, was composed by the commentator. Mapi-
mékhalai does not appear to have had a commentatory
except our venerable Mahimahopadhyaya Pandit
Swaminatha Aiyar’s ; and surely he did not compose its
prologue. In regard to the ﬂilappadhikararn. we have
two commentators, and neither of the commentators
seems to have composed the prologue in question. Even
granting {ot the sake of argument, that these might have
composed it, the matter contained therein would still
have to be considered as embodying orthodox tradition
coming down in unbroken succession. 'When the matter
of the prologues gets confirmed by references in the
body of the poems themselves, we have no alternative
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but to accept that the prologues were of contemperary
composition, at any rate not far removed from contem-
porary times. That Sattan and Ilangd, the two authors,
were contemporaries can be proved by relerence to
Sattan in the Silappadhikiram, not in the prolugue or
the epilogue, but in the body of the work itself.”

There is one other feature pecuiiar to these works
which must be allowed great weight in this discussion.
The authors of the poems are not shown to us as later
writers using it may be a historical subject, relating to
the rulers of the three far-famed kingdoms of the Tamil
land. They are brought into relation to the three
rulers whose deeds are described in the peems
themsalves. The author of the Silappadhilkiram, was no
other than the younger brother of the Chéra ruler,
Senguttuvan who built the temple to the goddess of
chastity and econsecrated it. The grain merchant
Sattan, who is the author of the other poem was a friend
of this self-same ruler and of his saintly younger brother.
This feature of the authors of the poems introduces a
further complication which makes the understanding of
the poems in their historical drift very difficult. The
difficulty consists in this, if they are contemporaries and
actually wrote of cuntemporary incidents, how could
they introduce so much of the supernatural in the poems?
And what is perhaps more, how are we to interpret the
introduction of the supematural that occurs in the
poems P

The miraculous and the supernatural form an
integral part of any narrative or even regular but
indigenous history connected with Buddhism. No
present occurrence and not a Buddhist character is

* Bk, XXV, Il 64-E6 end [ 100-108.
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satisfactorily explained, according to them, unless it
be by actual reference to that which had taken
place in a previous existence. 5o much so that the
identical incidents, almost in identical form and details,
are hmught in usually to Exp{ruﬂd occurrences even of a
natural character, One has only to compare what is
regarded asthe actual teaching of the Buddha himself
to appreciate this position. Many of the so-called
Jataka stories are based on this understanding, and if
the Buddha could be regarded as being autobiogra-
phical in these stories, it is not difficult to understand
that a writer who attempts to describe any particular
period would naturally indulge in similar fancies. If
so, it will not be difficult to separate that which
may be regarded as actual from that which is purely
ideal.

The scene of the story is laid, as was already stated,
in Tamil India. An authoritative Tamil tradition again
takes it that the story detailed in the poems has reference
to things that took place acteally. This need not neces-
sarily be interpreted to mean that the incidents took place
in the manner that the poet has described them. It is
open to the poets to weave & web of faney and raise an
ideal picture round the actual incident. The commen-
tator Adiyarkunallar, discussing the sub-divisions of the
work Silappadhikiram, makes some apt remarks in
regard to this particular point.  He refers to the bigger
divisions being named A@uglar and the smaller divisions
dFfai, The Silappadhikiram actually consists of three
kangams relating respectively tn Pubar, Madura and
Vanji. Each one of these &fwgawms is divided into
books, the total number of which for the work is thirty.
The commentator discusses the point that these smaller
sub-divisions should be called #£adad, which is only
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another form of fedas. He notes that what is called
Aadai in Tamil is regarded on authority as fiction; but
states that these works are better described as nagabadap-
peyam, or epic poems of a dramatic character. He further
describes that the work under discussion, gilappar]hi-
karam, has the features of a drama, and has for its hero a
real man, and describes, poetically without doubt, that
which actually took place. In other words Silappadhi-
kiram gives an idealized description of the actual
occurrences in the life of the hero. The division of
Mapimékhalai into parts also takes the same name.
There is a variant name [or this, which is paifw. The
latter would simply mean poem, each canto or book
cunsmutmg by itself a poem. The other name is fades
as in the Silappadhikiram and deals with one of the
incidents in the series that constituted the life of the
hercine dealt with in the poem. Hence the opinion of
Tamil literary men seems to be that the two poems deal
with incidents of a historical character, but, like Shakes-
peare's historical dramas, thrown into a somewhat
idealized form satisiying the demands of epic composi-
tion. It is on this basis that we shall have to examine
the work, whether our purpose be literary criticism or
history.

A connected question with this would naturally be,
in the circumstances, whether the authors actually tried
to project on the canvas of their poetry the features of
their own times as they saw them around them-
selves, or those features which they imagined were the
features that actually existed, according to their under-
standing of it, in the time of the hero or the heroine,
These alternative possibilities would arise if ‘the poems
deal with subjects that had actually lived and passed
away into history. These two poems lake their subjects

3
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from contemporary life, as was already pointed out in
connection with the life of the authors. The matter is
therefore to some extent simplified for us in the fact that
the authors have chosen for their poetical treatment
subjects contemporary with themselves. Therefore
whatever of historical, geographical and social features
that we may discern in the poem and which we may
find it possible to extricate from the encumbrances of
poetical idealizing, must necessarily have reference to
the times of the authors themselves. To that extent we
are here face to face with pictures of history, idealized
though they be.

Manimékhalal begins with the great festival to Indra
in Puhir. Throughout the whole work Puhir is spoken
of as the Chola capital and even where its destruction
by the sea is referred to, no other capital of the Cholas
finds mention. Puhar, therefore, may be taken to have
been the habitual capital of the Cholas in the course
of the story. The ruler of the kingdom was one who is
described variously as Nedomudi Killi or Mavan Ki)li
or Vel-vér Killi or even Kalar Killi. He married in the
family of the Mahabalis or the Bapas,' and his queen's
name is given as Sirti. He had a younger brother by
name [lamfi Killi who was ruling over Kinchi at the time
when Manimékhalai arrived in the city. That would
mean that Kinchi was a viceroyalty of the Cholas, and
was at the time being governed by a royal prince. In
other words, it was cf sufficient importance to be regarded
as a palatine viceroyalty. This [lamh Killi, the viceroy
of Kanchi, won tor his elder brother Mavan Killi a victory
against the allied Chéra and Péndya at a place called
Kariyaru.?

t ogie, 11. S0-55. # gix, 11, 120~126 aod xxviii, p. 172,
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In discussing the circumstances under which Puhir,
at least @ part of it, was destroyed by the sea, we are
given the information that seems actually to be a refer-
ence to the birth of Tondaiman Ilamh-Tiraiyan, who, as
ruler of Kanchi, became a very important figure in the
age of the Sangan, The Chola ruler for the time being
entered into a liaison with a Naga princess, namely, Pili-
valal, the daughter of Valal Vapan, ruler of Naga Nidu.
She stayed with him for about a month, and went away
from him without any intimation, When she had
become mother of a son, she sent the baby from Mani-
pallavam through a sea-going merchant Kambala Setty,
whose ship touched the island on its way. When he
had arrived within sight of the shore, he suffered ship-
wreck, and, 10 the resulting confusion, lost sight of the
baby. He took it, therefore, that the baby had died in
the accident and so reported the matter ta the king in the
discharge of his responsibility to him. The king was so
upset in his search for the baby that he did not issue the
instructions for carrying out the arrangements for the
celebration of the annual festival to Indra. On account
of this remissness, the goddess Magimé&khalai brought
about the destruction of Puhar by the sea. So much of the
story is under reference in Manimékhalaiitself. It agrees
go far with the details given of the birth of Tondamén
Tlamh-Tiralyan in other Sangam Poems that it is
ordinarily taken to refer to the birth of that chief. The
baby was obviously alive and had been subsequently
brought to the king, Recognizing by the mark, previously
agreed upon, which was no more than a sprig of the
creeper fongai (Indian Caper, Caphalandre [ndica) tied
to the ankle he apparently brought him up as a prince,
and in course of time he grew up to be a ruler of Kanchi,
This identification rests merely upon the probability of
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the case and not upon the certainty of a knowledge of
established identity. But so many of the details
connected with the first story are in agreement with the
other that it is very probable that they refer to the same
incident, the birth of Tondaman llamh-Tiraivan. We
shall revert to the importance of this particular point
later.

So far ag there are references to the Pandyan king-
dom in this work, Madura was all through the capital
and is referred to as Deérhine Madura, and the contem-
porary ruler is referred to as * Seliyan of the beautiful
car’. The alternative capital of the Pandyas, Korkai, is
also referred to. Beyond that there is not much that is
said about Madura unless it be that the existence of a
temple of the ' goddess of Learning * is considered of
sufficient importance for the purpose. Coming to the
third capital, Vanji, of the Chéras, there is much more
said of it, than of the  Pandyan country or of its capital,
It is 1n reference, as u.uder* the rule of E-Enguttu-
van at the time, and DSenguttuvan's extensive
dominions and of his invasion of northern India are
also referred to. The other details connected with
his war across the Ganges and his enemies are also
specifically mentioned here as in other works.! In
speaking of the battle of Kiriyaru referred to before, Vanji
15 stated to be the place wherefrom the invasion started.
There is an elaborate description of the town of Kinchi
where Manimékhalai ultimately attained to the enlighten-
ment required as a preliminary to her final renunciation.
It is said that, at the time of her arrival, Kanchi had
been suifering from a very severe famine, and she was
actually directed to go there for the purpose of relieving

baxvi, WL 77-90,
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the distress. It is in that connection thst Kanchi is
said to have been under the rule of [lam Killi who
built for Manimekhalai a new wif@re with a chailya
and appurlenances necessary for it. So during the
period to which the story of Manimékhalai may be
sald to refer, Kanchi was still a Chela viceroyalty,
and the viceroy at the time was a younger brother of
the reigning Chola, There are other matters which may
be regarded as of a historical character, thongh they are
not exactly of the form of definite details of geography
or history.

Communication from place to place seems to have
been comparatively free and easy. When Puhér
suffered destruction by the sea, people could move out,
some to Vanji, some to Kanchi, Pilgrimages between
distant places such as the extreme north and the extreme
south, seem tohave beenfairand frequent. Commercial
activity seems to have been great and protection to pecple
offered by the authorities for the time being efficient.
Trade was carried on over land and over sea, regular
caravans seem to have gone the one way, and fieets of
ships over the sea periodicaily. Navigation was not
altogether free from danger due to wind and weather, as
wel] as other circumstances such as being stranded on the
shores of islands inhabited by savages. Notwith-
standing the danger, there seems to have been
regular communication between lands across the seas.
The island of Savaham finds mention, and it is described
as a kingdom of considerable importance, although the
ruler, a Buddhist is described with all the romantic
embellishments of a prospective Buddha. Invasions could
be readily undertaken as far northas the Himalayas, and
the specific statement that the Ganges had to be crossed
by means of boats and that wars were actually carried on
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an the northern banks of it cannot be dismissed altogether,
as figments of the imagination. Whether the actual war
as described took place or no, they had ideas that such
were feasible.

Ore other feature must be referred to here. The
religious condition of Puhar, of which we get a fairly
full description, was what was to be expected of a
fiourishing Hindu capital. It is not merely a question
of confusien of languages buteven confusion of religions.
Temples to the godsof the Hindu pantheon, vikaras set
apart for the votaries of Buddhism, and garden retreats
for the saintly among the Jains lay side by side, at any
rate not far apart of each other. They sometimes
formed part of the city but were generally located just
putside the inner city and the fortress. Votanes of
other religions lived side by side and laught, unmolested
by others, Sometimes the one, sometimes the other set
had the superiority in one or other of the branches of
religious learning.  Mapimékhalai found enough to learn
of Buddhism in the imitial stages at Puhar, but she could
gain real insight into the heretical systems only at Vanji.
She conld get the most orthedox and the authoritative
teaching in Buddhism only from a particular teacher, and
he happened to be at Kanchi at the time. He wasin
Puhar before, so that these religious teachers were
allowed to teach what they believed, unmolested in the
one royal capital as in the other viceregal capital or else-
where as they actually liked. Being a Buddhist work it
throws into prominent relief the condition of Buddhism
and Buddhist shrines. But there are references scattered
through the work to other shrines and to the votaries of
other religions that enable us to infer that not only
Buddhism, but Jainism and all the different forms of
Hinduism extending from the extreme theism of the



[TS HISTORICAL CHARAOTER 23

Saiva or Vaishnava to the complete athelsm of the
Lokdyata or the Bhatavidi flourished alike. Learning
was highly respected, and learned men of all persuasions
alike were treated with respect whatever their ultimate
convictions.

There is one feature that is referred to here which
also finds relerence in the Silappadhikéram, a festival to
Indra celebrated with great &da in the city of Puhir.
A festival to Indra seems to be more or less a common
festival and celebrated all over India, But that which
was celebrated in Puhir had 2 peculiar significance,
There is nothing otherwise to indicate that it was a festi.
val peculiar to this particular eity, That festival lasted
for twenty-eight days in the month of Chaitra (April-
May) and came to a close, as near as possible on the full
moon day. The celebration. in Puhfir was of such a
character that the heaven of Indra itself was vacated by
the Gods coming down to witness the festival in Puhar,
This festival wag ordained at the special request of one
of the ancient Chelas and hence the peculiar importance
of itin Fuhdr. It is the forgetting of the annual cele-
bration of this festival that was directly responsible for
the destruction, partial or complete, of Pubir in the
course of the story of Magimélhalai,

Having said so much about what may be considered
historical details in the work, it is now necessary to con-
sider the supernatural elements introduced in the poem,
What are the elements themselves ;' How are they used
in the poem? Can we regard the human features of the
poem as historical notwithstanding the fact that they are
mixed up with the supernatural! These are features
which muost be investigated before we can proceed to use
the historical material contained in the work. The first
general remark that could be made in regard to this
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subject is that the author takescare to introduce the super-
natural element only where it comes in appropriately in
accordance with the accepted traditions of India, perhaps
the more peculiar Buddhist thought. The characters
and the main incidents where the supernatural occurs in
the course of the poem may be broadly stated as these;
the goddess Manimékhala undoubtedly shows super-
natural features of character, Manimgkhalai hersell ripens
into the possession of supernormal powers such as, being
ahle to fly in the air, to be independent of hunger, and
to be unaffected by physical pain to which she had been
subjected at one stage. Vidyadharas and Vidyadharis
are introduced with all the supernatural embellishments
to which Hindu tradition always gave them credit,
Buddhist holy men are described with powers super-
human which is inciuded in - the ordinary Buddhist
notions of the attainment of what they called rddlii,
which in the language of Hindu thought would he
described as the sidediss or extracordinary powers. There
is also introduced a speaking statue, gods and poddesses
speaking [rom their images, a supérnatural never-exhaust-
ing bowl, a supernatural Buddha-seat which let one into
the secrets of one’s past existence. Of these elements
most of them were really believed in and cannot be said
even now not to be believed in by Indians as a whole,
Buddhists and Hindus. They are of the nature of
current convictions regarding the existence of the super-
natural and of their intervention in human affairs, But
the point for note is that the poet never allows the super
natural element play in human character proper. The
two exceptions to this would be Mapimékhalal herself
who is described as a human character and Aputra, in
whose character supernatural features are found. But
the extraordinary powers that Mapimékhalai acquires
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are, according to Buddhists, attainable by all human
beings with sufficient preparation, if they should attain to
the requisite degree of ripening. But there is the point
to be noted still that Manimékhalai is a charzeter, though
human in form and features to begin with, so far idealized
as a ripe subject for the reception of the teaching of the
Buddha that she atizins normally to the possession of
these extraordinary powers. This is brought out even
more clearly in the case of the other character, Aputra
who is again treated more or less as one who would
ultimately ripen mto a Bodhisattva., lo any critical
judgment, therefore, of these characters, it must be borne
in mind that contemperary Buddhist thought admitted
of the nttainment of extracrdinary, and even superhuman,
powers by fit subjects for this exaltation. Subjects that
are actually brought in as ordinary homan characters on
the stage of the poem are treated actually as such and the
poet thus enables one to clearly demarcate where the
human element ends and the superhumanelement begins.
A careful study of the poem throughout, in all its full-
ness of detail, would leave the impression clear on the
mind of a critical reader that the poet wants the human
element to be so understood and as being quite distinet
froma the superhuman. The superhuman itself is so
distinctly treated that there can be no mistalee that in
those cases he is dealing actually with the supernatural
element and not ordinary human beings. The author
carries thisdistinction to a point of fineness when the
herpine returns fto Manipallavam with Aputra from
his kingdom, Eiurak:am. Manimékhalai as usual flies
through the air.  Aputra on the contrary has to order
a fleet to be got ready to take him to the szame
destination, Therefore we are distinctly ina position to
exarmine the human element in the poem as such in all
4
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its human aspects and human surroundings just to find
out how farthis proves to be historical. The superhuman
elements themselves can easily be proved to be not
beyond the credibility of an average Buddhist of the time
to which the author obviously makes reference. It
would, therefore, seem justifiable that, netwithstanding
the element of the supernatural in the poem, there is
much in it that is capable of being used for purposes of
history, not only history of a general character, but also
in regard to even the specific details and incidents,

It has been described above that the Manimékhalaj
is a professedly Buddhist work. As such its cultural
character can be expected to be more or less North
Indian and Sanskritic. But great poet that the author
is, he certainly draws very freely upon Buddhist as well
as Sanskritic culture. A careful reader would notice
that he does not sacrifice any of the classical South
Indian or Tamil featores of his poem by so doing. It
may almost be said that he is hardly conscious that he
is producing in his work the blend of the two cultures,
It is a2 Tamil classic out and-out, but a Tamil classic
with a great infusion of Sanskrit culture, preducing the
impression that the author is hardly aware of anything
like a distinction between the two. In those circum-
stances, there is hardly room for the feeling that there
was any hostility. Even so, there are features in it
which are worthy of special remark.

Among these perhaps the most noteworthy would be
the Agastya tradition. Readers of the Buddhist Jatakas
know that Agastya there appears in a form, in the two
Jatakas in which Agastya's life history comes in for
discussion, that the Tamilian knows nothing of. Such
tradition as the Manimékhalai records of him is tradition
which is more in accord with the Brahmanical form of it
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than Buddhist, although it is a Buddhist author and a
Buddhist work that make reference to it.

Apgastya is referred to as one from whose water-pot
the Kaveri took its rise. The story 1s related that king
Kantama prayed of Agastya for a stream of water that
would fertilize his territory, and with Agastya's consent
as it were, the water that he had in his water-pot was
upset and flowed eastwards from it tiil it reached the
sea., At the place where it was to enter the sea there
lived an old lady, the goddess of India, Champapati
as she is called in Tamil, the goddess of ' the Jambuland,’
the common name for India, Agastya directed the
Kaveri to make her obeisance to the venerable lady.
The goddess Kavéri worshipped her, and was received
very kindly by her; and thereafter she became the
daughter of the Chola country, as it were, fertilizing with
her streams the land over which the Cholas ruled, and
which formed part of *Bharatam ' as it is called in
Tamil, the Bharatavarsha of Sanskrit.

The second place in which Agastya comes in for
reference ' is where he is said to have advised the Chola
who destroyed * the moving fortress in the air of the
Rikshasas ' by way of rendering assistance to Indra. On
the advice of Agastya this Chola requested Indra that
he might be personally present in the capital city of
Puhar or Kaveripattinam during the twenty-eight days'
festival which he had undertaken to celebrate in honour
of the god, his friend. The river Kavéri itself was given
that name because she came there in response to the
request of the Chola ruler Kavéra who performed a
penance in one of the small forests adjacent to the town®
of Puhar,

1 Cante £, 1L 3-8 ® Podikam, 1. 9=25 , i, 11, 55=36
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There is another reference to Apgastya in connection
with the same ruler Kintama against whom Parasurama
appeared in his campaign to uproot the Kshatriya race,
Kantama in difficulty songht the advice of Agastya and
in accordance with that advice put the kingdom in charge
of his illegitimate son Kakandan, and remained in hiding
till the danger! should pass. In these references
Agastya appears as a holy &dski, who was habitually in
residence in the Tamil country, and advised and assisted
the Chola ruler in difficulty as perhaps others as well,
In Tamil literature generally Agastya is assoclated
with the hill Podiyil and is regarded as being specially
devoted to the interest of the Pandyas.

The Ramiyapa comes in for reference at least in two
incidents. In cante xviil, lines 19 to 26, there is a
reference to the illegitimate love of Indra to Ahalya the
wife of Réski Gautama. The story occeurs in so many
other places that it need not be regarded asexactly taken
from the Kamayapa, seeing that the actual connection
of Rama with the rewvification of Ahalya is not under
allusion here. The two references to Rama's bridge
must be held as referring to the Ramayapa itself. The
first is in canto v, line 37. In this all that is stated is
that the famous bathing place of Kumari is said to have.
‘been made by monkeys'. Nothing more is stated
regarding it and leaves us merely to surmise whether it
is not a reference to Rama's bridge which is now located
in the island of Riméévaram, a considerable distance
from where Kumari is. In canto xvii, lines ¢ to 716,
however, there is a far clearer and indubitable reference
to the causeway built by the army of monkeys for
Rama who is stated in 50 many words to have come

' xxi, [l #3-33,
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on earth as a result of the delusion brought upon him by
a curse. - The particular point of the reference is that
all the big stones and other material for bridge-building
brought by the monkeys and thrown into the water
disappeared completely without the slizhtest assistance
to achieving his object, the comparison instituted being
to the great hunger from which Kiyagandikai suffered ;
all the quantities of food that she ate vanished withoug
effect as did the stones that the monkeys threw into the
sea when building the bridge. Almost exactly the same
detail i1s given in the Rimiyapa in the construction of
the bridge across to Lanka, It must be noted here
that in this context the locality is not actually stated
though taking the two together one may infer that the
tradition in the days of the author of the Manim&khalai
connected Rama's bridge with Kumar, as inthe Ramiyaga
itsell.

One clear incident is under reference from the
Mahabhdrata, from the Virdtaparva. In canto iii lines
146 to 148 Arjuna's appearance in the city of the Virita
king as a eunuch is brought into comparison with the
appearance of the beautiful Manimékhalai in the garb
of a Buddhist nun (é#skwnd). - There is another
referénce which may be to the Mahibhirata, but does
actually belong to the Vishupupuripa and the Bhagavata.
This 15 a reference to a peculiar kind of a dance ! which
Krishna's son Pradhyumna is said to have danced at the
capital city of Bapa, by name éﬁna.gara,mi The allusion
here is to Pradhyumna assuming the form of a eunuch
and dancing in the streets of the capital of this Bana-
asura to recover his son Aniruddha who had been thrown
into prison in a love adventure with Usha, Baga's

! Cante bi, 0. 272-125,
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daughter. In the Silappadhikaram® there is a reference
to Krishna having enacted a similar dance. The city of
Sonagaram is not mentioned in the text as such, There
is also a reference to Krishna's pastoral dance,® the dance
of Krishna, his elder brother and sister is brought into
comparison with the movement of a peacock, a peahen
and a royal swan moving about together in the garden.
In another place in the same canto, line 76t0 77, 2 white
tree and a blue tree are likened to Krishna and Balarima
standing. These instances are under frequent reference
in the Silappadhikiram, and other instances connected
with these in other Sangam works. In the same canto,
lines 51 to 56, there is a reference to the Vimanava-
tira of Vishou and the gift that Bali made to him, in
connection with the desgent of the Chola gqueen from
the family of the Bapas who traced their descent to
Mahabali himself. There are numbers of other stray
instances, such as Visvimitra's attempt,” in an extremity
of hunger, to eat dog's flesh ; and Agni's love to the
wives of the seven #ishis, !

There is another reference of importance to ancther
department of Sanskrit literature. There 15 a reference
in canto xv to Yaugandhariyapa's appearing as a
diseased beggar in the town of Ujjain, the ezpital of
Fradhyota to release from prison his sovereign, the
Vatsa king Udayana. He is relerred to as the Brahman
¥ihi. This must be a reference either from the
Brhatkatha itself or a similar source elsewhere. The
incident alluded to here is found described in the same
detail in Somadéva's Kathisarit Sagaraand in the

! Canta vi, II. 54, 55,

" omix, 1l B5-64.
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Pratigfia-Yaugandhariyana of the dramatist Bhasa (lines
6o to 66).

There is another important reference to a peculiar
custom of the Chola royal family which regarded
Chola princes dying a natural death as old men,
disgracefol.” When prince Udayakumira had fallen
by the sword of the Vidyadhara, an old woman of
the city by name Vasantikd (Visantaval) went to
the queen and offered her consolation. Admaonishing
her not to show her sorrow as a mother for the
death of the son in the presence of the king, she ex-
plained to her as a feature of the Chola royal family that
members of that distinguished family rarely died a
aatural death as old men ; when by chance they did so
without falling in battle, attacking the enemy and carry-
ing on an aggressive war, or resisting an invasion by the
enemy in defence of the kingdom, the dead bodies of
such were laid solemnly over a bed of dnia grass (Pos
cynosuroides) by Brahmans who cut the body and
guartered it as a symbol of their having fallen in battle.
This ceremony, according to the current belief of the
times, ushered them into the Virasvarga, the heaven of
the heroes, which would have been their reward if they
had fallen in battle, The occurrence of the énia grass
and the officiating of the Brahman on the occasion would
justify the inference that it was perhaps an imported
cerermony.

These instances selected from among a  large num-
ber give us an idea of the result ol the contact of
culture between that which may be regarded as South
Indian and Tamil, and North Indian and Sanskrit, The
work is a professedly Buddhist work as was said, and

3 pxif, N, 11-16
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Buddhism being a northern cult must have brought
along with it much that was northern though not neces-
sarily Sanskritic. It is an open question whether the
earliest Buddhist teaching was embodied in  Sanskrit
or one of the Prakrits including Pali. But the details
of culture collected have no reference to Buddhism and
are perhaps all of them Brahmanical in point of
character. The choice has been made advisedly so
that what is attempted to be illustrated is the degree of
rontact hetween the two cultures and their consequent
intermingling. The fact that the author and the work
are professedly Buddhist, makes these all the more
valuable as an indication that the infusion of Sanskrit
culture was not of the partially religious kind. The
inference therefore seems clear that the contact has
heen of considerable standing, and the result, one of
friendly borrowing without narrowness or jealousy,
There is no evidence of hostility in it, aotwithstanding
that several of these Brahmanical traditions are
brought in in sucha way as to indicate disapproval,
The religious and philosophical tenets that are incorpo-
rated do undoubtedly show Sanskrit influence as in fact
it is inevitable in that connection. But what is to the
purpose here is the flow of Northern culture seems to
have been free, and the incorporation of the elements of
that culture equally free. It is nat the characteristic of
Tamil works of this class alone; but even works of a
more severely Tamil character exhibit that contact no
less decisively. Notwithstanding this free infusion of
Sanskrit culture these classics as well as others, still
could maintain their distinct character as Tamil works
in their method and in their spirit.  The infusion of
Sanskrit culture seems to have been generally taken to
be of such benefit that undoubtedly later inscriptions
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could place the translation of the Mahabharata into
Tamil on a footing of equal importance with the
establishment of the institution, the Tamil éangam. in
Madura. A detailed examination of these borrowed
elements in Tamil literature would lead to conclusions
of the first importance both in regard to Tamil literature
itself and in regard to Sanskrit culture generlly. A
chronological datum by itself is of no importance
whatsoever. But it is of the first importance in its
bearing upon the development of Indian culture
generally both in its Dravidian and in its Aryan aspects,
1f we should succeed in arriving at a tolerably certain
age for the Sangam and the Tamil works associated with
it, it would give us a chronological starting point for
the forward movement of the two caltures as a result of
this fruitiul contact. It would enable us to determine
what exactly the state of Dravidian culture at the time
was and what important results flowed from its coming
into contact with Sanskrit at that particular stage of its
development. We would be enabled to throw light,
and undoubtedly important lhight, upon the stage of
development of Sanskrit culture itself. To illustrate
our position we have only to take up that single incident
drawn incidentally from 2 free comparison of Yaugandha-
riyana's appearance at the city of Ujjain in the circum-
stances in which this has been introduced in the Mani-
mékhalai. Scholars are not yet agreed as to the date of
either the Brhatlathd or its translations, even as to how
far the Sanskrit versions of the Paifichi original actual-
ly follow the text. A connected question with this is
the Bhasa problem which has been receiving a great
deal of attention in recent times. If this single incident
may not do to settle those questions, it may throw its
own particular light upon them and, if a few other
3
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specimens like this could be got together, the light that
we gain may be adequate [or a reasonable settlement of
the whole question. It would be an interesting question
whether the knowledge that the author of the Mapimékha.
Iai had of Yaugandhariyapa's achievement in Ujjain was
derived from the Brhatkathd itself, or one of its trans.
lations, or even the drama of Bhisa, Pratighs-Yaugan-
dhardyana. That is only so far by the way. The general
conclusions that may be drawn from these elements of
Sanskrit culture in the Tamil classicis toa very great
extent supported by the éangam classics themselves as
a whole. Scholars argue that the incursion of Sanskrit
culture into the Tamil land was a product of much later
times and therefore works that show that infiltration
must be of a later age. - Such an argument is putting
the cart before the horse. It is essential to any con-
clusion of thatkind that a serious examination should
ke made of the elements of Sanskritic culture in Tamil
before we could formulate a position as to the actual
age of the infusion of this culture. To this end the
examination above made of the elements of Sanskrit
culture in the Mapimékhalai may make its own slight
contribution,

111

MANIMEKHALAI: THE HISTORICAL
MATERIAL AND THE CONCLUSIONS TO
WHICH THEY LEAD

Taking only the more prominent [eatures, it was
already pointed out that Mapim&khalai refers to the three
royal capitals of the Tamil land and Kanchi. The story
begins with the Chola capital of Puhir, the capital of the
Cholas from the days of the legendary king Kavéra, It
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is generally accepted as a fact that the Chola Karikala
improved it and made it exclusively the capital of the
Cholas in his days. Uraiyir, called Urandai in Tamil,
seems Lo have shared the honour with it.  We can infer
from the Silappadhikiram that the great Chola Kankila
was anterior to the peried of the story contained in the
Silappadhikiram itself and of Mapimékhalai as well,
perhaps not long anterior. It therefore isin complete
accord with this tradition, and Pohar is shown in the
Manimékhalai as in a very high state of prosperity, as it
is in the Silappadhikﬁ.ﬂm as well. The de*_-.i:riptinn
contained in these may be confirmed almost in every
detail by the undoubtedly Sangam work of the famous
poet Rudran Kannan, whose poem Pattinappalai forms
one of the collection Pattu- Pattu. ~ This latter work isa
description of the city in the days of the great ruler Kari-
kila. Therefore the two descriptions are not far apart
of each other in point of time.

The brother of the Chéra bengmtmran, Hangd, des-
cribes himself as the son of a Chola princess, and his
grandfather’s name i5 described as the Chola, *of the
high car drawn by seven horses.'t It iz possible, with
g.:;q.cl reason, to equate him with Karildla, but the equation
isnowhere stated explicitly, His Chola contemporaries
are referred to in the Silappadhikiram at any rate, as his
cousin in whose behalf he defeated a number of rival
claimants to the Cheola throne at a place called Nén-
viyil.? This contemporary ruler is described in one
place as Nedumudi Killi,? in various other places he is
Killi, which i1s synonymous with Chola, with various
attributes, The attributes alome vary; the varying

* Canto xxix., [Introdoctory prose passage.

£ gxwii. 11, 115 B and xxviii. 0. 112 1.
9 xxiv, 20,
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attributes ave * Velvél, 't ¢ Mavan '? and s0 on,? merely
indicative of some fealure or other of prosperity or
prowess. At the latter end of the story of Magimékhalai
and, certainly in the later years of his own reign, the city
of Puhdr suffered destruction by the sea. The result of
this was that many people abandoned the city and
migrated elsewhere, some temporarily and many others
permanently, and the prosperity of the city seems to
have been, greatly diminished, if not completely des-
troyed, as a result of this calamity.* That is as far as we
can go with the story of Mapimékhalai. Inanundoubted
Sangam poem Sirupaparruppacdai of a period perhaps
in the generation [ollowing, the three crowned kings of
Tamil India are described more or less fully, and the
capital of the Cholas iz there clearly stated to he
Urandai without any mention of Pubir, which seems to
confirm, though indirectly, what is inferred from the
story of Manimékhalai, Perhaps the Cholas themselves
abandoned Puhir as a capital and went to Uraiyir in
view to the war of succession ending in the battle at Néri-
viiyll, The Ceylon tradition connected with Gajabaho's
visit to India for the first time as an enemy of the Cholas
treats of Uraiydr as the Chola capital and not Puhir.®
In the details so far gathered from Mapimeékhalai, the
author has taken care not to let the supernatural interfere
with the progress of human history except in regard to
one particular, and, that is, that the destruction of Puhar
was brought about by the disappointment of Indra at his
annual festival having been forgotten to be celebrated,
and, as & conséquence, his directing the goddess Mani-
mékhala to bring about the destruction of the city.

1 oxxiz. 3. ? xlm, 137,

2 5 Wadl-via KNG ° in oo 185, w1 196 £
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The forgetiulness to celebrate the festival to Indra
referved to in the paragraph above was brought about in
connection with the story, as detailed in the work Mapi-
mélkhalai itself, of the birth of 2 son to the Chela by a
Naga princess. The princess goes by the name Filivalai,
and was the daughter of the valiant king of the Magas by
name Valai Vapan, She appeared unexpectedly and
alone in one of the outer gardens of Puhir when the
Chola was taking air one summer evening. The appear-
ance of a beautifu] damse] overpowersd the monarch and
led to their union as a result of love at first sight. Aftera
month's stay with him, she left without intimation, and
the distressed king was inlormed by a Bapddba Clirana
that she was the daughter of a Naga king, that he would
never se¢ her again, but that he would get from her a
son who would prove to be an ornament to his family.”
This story appears in conneclion with Tendaman [larh-
Tiraiyan of Kanehi in another Sangam collection, Pattu-
Pattu. But the full story is not there and the comment-
ator Nacchinirkiniyar actually supplies the details.
According to this source, she left the Chola with an
understanding that she would find means to send his son
to him who was to recognize that son by a twig of the
fongar (Caphalandra Iadica, Indian caper) creeper round
his right ankle, undertaking to despatch him by setting
him afloat in a well-protected box. Disregarding all
artistic embellishments in the story it would appear per-
missible to take the two stories as referring to the same
incident, namely, the birth of Tondamin llam-Tiriyan
who became famous, as ruler of Kanchi in the following
generation. That he could not be very far off in point
of time is clearly in evidence in the Sangam poem

* gxbw, 1L 25 K
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Peruribandrruppadai of the poet Radran Kapnan, the
author of Pattinappilai. Even granting a whole century
of life to Radran Kannan, it would be barely enough
that he could have been a contemporary with the great
Chola Karikila from whom he received a sumptuous
reward for his Pattinappalai, and lived to celebrate at the
same time prosperous Kanchi under llam-Tiraiyan. The
inference from this is clear, namely, that Kanchi in the
peried to which Manimékhalai refers was Kinchi anterior
to the days of Tondamfin Ilar-Tiraiyan, as the Chola
viceroy at Kanchi at the time of Manimékhala's wvisit
was Ilari Killi, the brother of Nedumudi Killi, the Chola
ruler. Among the number of Killis figuring in the Pura.
nandru? it is possible to identify the brothers Nedumudi
Killi and his brother Ilam Killi. Nedumudi was pro-
bably the person who was besieged in Uraiyir and Amir
by Nalam Killi, and the number of Killis that figure in
this connection would justify what is stated in regard to
éenguttuvan Chéra when he had overcome at Nériviyil
the nine Chola princes that rose against the ruling Chola,
his own cousin.® It seems - therefore justifiable to infer
that, in regard to the Chola ruler and his brother the
viceroy of Kinchi, they were historical rulers, and it may
be noted that the Manimékhalal ascribes to them nothing
unhistorical.

Coming down to Madura and the Piandyva country,
we have but brief references, only two such, to Takkana
Madura® (Southern Madura) and one to Korkai.* The
references to them in the gilappadhikﬁram are far fuller,
and there is a great deal more that that poem has to tell of

1 Poems 43 1o 47.

* Silappadhikfiram mevll, I, 115 £ and xxvii, 0. 1126
T wifi, 1085, and =xil, 106, * Tamil Madem ® in xxv, 135,
* miii, &4,
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Madura than Manimékhalai. Manimékhalai refers to the
rulerasa Selivan * of the Golden Car'.! This ruler is the
successor of the one who gave up his life in consequence
of his thoughtless perpetration of an act of injustice to
Kapnaki. Here again the historical is kept clear of the
supernatural. Coming to the third capital, Vanji, Mani-
meékhalai is brought over there sailing across the air from
Puhir to the fortified capital of the Ch€ra monarch
Senguttuvan. He is referred to in the connection as one
who had made the limits of the earth itself as the
bhoundaries of his Malarwddu, to have camried on a
successful invasion to the north, and, crossing the
Ganges by means of boats, to have defeated Kanaka and
Vijaya and compelled them to carrya supply of stone
for making an image of Kanpaki from it.? Thatis all
that is said of the Chéra éengu’gl_:umn in this poem. But
Senguttuvan and his achievements are described in far
greater detail in the Silappadhikiram and one section of
the E“;_angam collection Padirruppattu,® The author of
the Silappadhikiram® takes care to depict Senguttuvan
as a great ruler, the admiring friend of the poet Sattan,
as having ruled more than fifty years, warring all the
time. His achievements against the north is descnbed
in full detail. Numbers of other battles in which he was
victorious are mentioned, There are references even to
his achievement against the chieftain Palaiyan of the
Madura country and the victory that he won at Nérivayil
against the Chola rebels in favour of hiz cousin, the
ruling Chola. Some of these, the achievement against
Palaiyan are described more elaborately in the Padirrup-
pattu collection. Buot what is relevant to the gquestion
here is that all these confirm each other and make him

Tritl, 8. FPorpdr moy mean merely beautiful, ¥ xovd,
SRk v, ¥ Blki mxv-xxx,
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by far the most powerful ruler of his age. It is the
Silappadhikaram that is responsible for the statement in
the body of the work,? not merely in the prologue, that
Gajabiahu of ‘the Lanka surrounded by the sea’ was
present at the consecration of the temple to Pattini Dévi,
Lanka is defined as surrounded by the seas for very good
reasong. There were other Lankas on the continent of
India, and the attribute therefore iz called for in order,
that the ruler of Lanka may not be mistaken for those on
the continent of India.

It is necessary to point out here that a predecessor
of his, very probably an immediate predecessor extended
the territory of the Chéras on the west coast by annex-
ing by conguest the region of Kongu to 1t? and carrying
his conquest further eastward so as to bring under his
infiuence, if not his rale.® the territory extending up to
the eastern sea. He i1s saidy in the cellection Padir-
ruppattu,* to have celebrated his ancintment from the
waters of the two seas in one bath. Other stray re-
ferences we have in the Sangam collection by which the
Kollimalais * and the Salem Dhstrict had been brought
under the control of the Chéras, as also the territory of
the Adiyaman® with its capital at Tagadir, the modern
Dharmapuri., We see here at work, in the various stages,
the aggressive policy of the Chéra rulers of the time,
We shall revert to this point further down.

Manimékhalai who had learnt all that the heretical
teachers had to teach at Vanji, happened to ses her
grandfather there in the Buddhist wié@re outside the

! mxxl, 160. ¥ Padirenppatie, poam 22, 10 15=16,
¥ fhid., Padigmm to Third Tea, * Bk, ir

¥ KNallddandr, Abam 29 ; Kapdler, Narrioai 370,
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fortress, and flying again through the air, she goes at
his direction to meet Aravapa Adigal and obtain from
him the orthodox teachings of the Buddha, Kanchi
happened to be suffering from a very severe famine, she
was advised to go there chiefly to find use for the in.
exhanstible begging bowl, that she carried in her hand,
She acceded to her grandiather's request and proceeded
to Kanchi. She was received by 1larh Killi, the viceroy,
and was allotted accommedation in the south-western
corner of the city in a grove called Dharmadavana,
wherefrom she fed the suffering people [rom her in-
exhaustible bowl much to the relief of the ruler and the
ruled alike. The grateful viceroy provided for her a
big wikdee with all its appurtenances for her residence
in the city and did all else she wanted. She gota
Buddha seat erected and a special cdadfya for holding the
footprints of the Buddha, and received the teaching of
Aravapa Adigal, there, as she was not satisfied with all
that she had learnt of other than Buddhist teachers, She
ahviously remained there for the rest of her life as the
fact is referred to in a prophesy made in regard to her
future in the course of the story. 1t is this [lari-Kill,
the viceroy of Kanchi apparently, that is said in an
earlier part of the poem, in cantc xix, to have wom a
victory against the Chéras and the Pandyas at Kariyaru.!
He carried from the filed of battle, as spoils of waz, the
state yumbrellas of the enemies which he duly presented
to his brother, and these umbrellas are referred to in an
address to the reigning Chola ruler on the occasion when
his officials carried him the information of the deings of
Manimékhalai -in Pubir feeding prisoners from an in-
exhaustible bowl. The question when the battle was

Lk 119-123.
&
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fought would arise from this specific statement that Tlam
Killi won a victory against the combined Chéra and the
Pindya armies at Kiriyaru. There are poems in the
Purandniiru in celebration of * a Chola who fell in battle at
Kariyaru’. Therefore we may infer at once that Kariyiru
was & place very probably on the bank of a river in which
the Cholas had to do much fighting against their enemies.

The fighting was not a single incident ora mere battle;
probably the frontier was exposed to protracted war
where constant vigilance on the part of the Cholas was
required. The reference in the Mapimékhalai makes it
clear that the enemy against whom operation had to be
undertaken on that particular occasion was the Chéra and
the Pindya combined. But that detail is not stated in
the cther connection. - So far asthis specific statement
goes, it gives a material point for identification of the
locality that this battle was a battle that the Chola
viceroy had to fight against the Chéra and the Pandya.
Where is Kariyiru then and when was the battle actu-
ally fought? The battle was actually fought at a time
anterior to the advent of Mapimekhalai in Kanchi, may
be in the reign of Senguttuvan or even anterior, But it
secems likely that it was in Senguttuvan's reign that the
incident took place. We have already stated that the
immediate predecessor of gtngu;;uvan claimed having
brought the territory of Kongu directly under his rule
and extended hiz influence across to the eastern sea.
We have also a reference incidently to the fact of the
Malayaman Kari of Tirukkovilar killing Ori of the Kolli-
malais and making over the territory to the Chéra. There-
fore even before Senguttuvan came to the throne, the
Chéra aggression in the east was gradually extending, till
it came into touch with the Chola frontier all along the
line towards their west and north-west, The effective
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intervention of the Chéra Senguttuvan at NErivdyil a
place not far from Trichinopoly again shows that the
territory under the control of the Chéra was not very far
from where the battle was actually fought. We may,
therefore, Jook forward to Kariyaru anywhere along this
frontier, and the battle might well have taken place in
ane of these campaigns in the reign of Senguttuvan him-
sell. In an aggressive war of the Cheras 1t is not avery
rare occurrence that the Pandya was associated with him,
as in fact it was a normal political relation between the
three Tamil kings of the South that whenever any one
of the three got the dominant position the other two
were cerlainly opposed to him generally, and got into an
active alliance against him as occasion offered.

In the passage of the poem where a reference is made
to the wictory at Kiriyira the army of invasion is
definitely said to have started from Vanji, the Chéra
capital. Among the flags hoisted in front of the army on
the field of battle, the fiags of the fish and the bow are
said to have been fluttering. The two points therefore
are clear. The object of the invasion iz also unmistaka-
bly stated to be *the desire for land,” in other words,
earth-hunger, the desire for addition of territory. That
was the character of the invasion which was beaten back
by the wviceroy at Kariyiru. The location of the river
therefore must be in the vicinity of the Chola frontier,
which would answer to this actual description. It would
at once be clear from this description that the attack
could not have been delivered anywhere on the frontier
of the Chola kingdom proper, as in that case the army of
the headguarters would have repulsed the invasion, while
it is possible that the younger brother, the wviceroy of
Kanchi, might none the less have led the army. In those
circamstances, it is not likely that the credit of the
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victory would have been assigned solely to the prince,
commander-in-chief though he might have been. The
victory is described as having been won by the viceroy.
prince. It should therefore have been within the limits
of his viceregal authority, and he must have won it
without assistance from the ruling monarch for the time
being. Otherwise the description would be from the
point of view of language somewhat inappropriate. We
would therefore be justified in looking for Kariyaru
somewhere on the frontiers of the viceroyalty of Kanchi,
About the time to which this refers, the distribution of
territory was such that between the Chola kingdom
proper and the territory dependent upon Kénchi, there
was at least one region which had its own chieftain
though that chieftain might have acknowledged allegi-
ance to the Chola ruler for the “time being. These
‘chieftains who, at different periods of the Sangam age,
counted, five, seven, eleven and fourteen, according to
peeasions, ruled their own territory and acknowledged
allegiance to one ot other of the three crowned kingdoms

as occasion demanded, and asserted their independence
as opportunity offered.  Itis petty wars among these and

their deep-seated hostility to one another that were
responsible at this time for the extension of the territory
of the Chéra through the middle block of territory
comprising within it the territory of Kongu, the chief-
taincy of Adiyaman of Tagaddr and the chieftaincy of
Ori round the Kollimalais, There was another chieftain
Piri whose lerritory seems to have lain still farther west,
or as some take it in the south. There was still another
who does not figure in these transactions, and his
territory lay well within the territory of modern Mysore.
The territory, therefore of Malaiyaman Kari, with his
capital at Tirukkovildr, came actually between the Chola
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kingdom proper and the province of Kanchi., The
chieftain Kari was at this time in active alliance with the
Chéras whose relative he was and for whom he actually
conquered the territory round Kollimalais as was stated
already. Hence if Kanchi could have been the objective
of attack, assistance from the Chola kingdom could not
always be at hand. It is one of such attacks that is
clearly meant in the actual description of the battle that
is given in this work. Where could we possibly locate
this Kariyarun ?

Kiri at the time seems to have been a common name,
the Tamil equivalent of Sanskrit Krishna, and as common
as the name Krishna 15 now-a-days was Kari then in the
Tamil countery. Of course, it takes other forms more
dialectical and popnlar. The Malayamin chieftain was
called Kiari, as was stated already, and Kariyaru is open
to the interpretation that it was a river which was a
feature of the territory of the chieftain Kari. It does not
happen to be so in this context however. The Editor of
the work with his usual learning and circumspection, has
guoted a verse from the PerfpapurZuam in connection
with the life of Tirunavukkarasu or Appar, Describing
his visit to the holy places of the Saivas, he is said to
have visited the shrine which is named Tiru-Karikkarai,
Omitting the complimentary expletive at the beginning,
the name would stand Karikkarai, the bank of the Kiri
river, which may either be the river by name Kari or by
translation black river. Apparis said to have visited
Tiruvalangidu near Arkonam, passed from there to
TripaSur and then after a prolonged journey, crossing
hills and':ivers, he arrived at Tiru-Karikkarai, wor-
shipped Siva there, and at the next stage of his
march reached Kalahasti. This eleventh-twelfth century
work the Periyapurdpam clearly marks out for us the
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itinerary of Appar in the seventh century. Whether
Appar actually did the journey or no, theeleventh century
conviction of the Saivas was that Appar did visit these
shrines, and in all probability visited them in that order,
The passage is certainly very good authority for the
eleventh century geography of this tract, and may not be
altogether fictitious in rtgﬁn:l to the seventh century
when the Saiva saint is said to have performed the
journey. Whatever may be the actual trith of the
historical fact, the geographical features cannot have
changed so very thoroughly.

Karikkarai may usefully be looked for in what must
have been the high road of communication between
Tirupiéar which is near Tiryvallar, and Kalahasti. We
know of roadways ity this region in the eleventh century
certainly, and reférences can be quoted even for the
seventh and eighth centuries, to the existence of trunk
roads, two of them at any rate, Vaduhavali East and
Vaduhavali West, one of them described in Sanskrit also
as Andrapathi. Therefore then there must have been a
recognized way [or these pilgrims from the holy shrines
of importance like Tirupasir to perhaps the still more
important shrine in Kalahasti itsell. Somewhere midway
between, rather nearer to Kalahasti than Tirupasor must
have heen the Saiva holy place Karikkarai. Fortunately
for us we do find a Siva temple answering to that
description. There is a place called Ramagiri now,
straight north of Tiruvalliir and on the way to Kalahasti,
somewhere between Nagalapuram and Satyavédu.

As the place islocated at present, itis regarded as in
the basin of the river Arani which empties itself into
the sea near the town of Pulicat. But Arani apparently
is not the river IKdri, as the place is some distance from
the river itself. The place is none the less called
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Karikkarai in inscriptions datable from about the ninth
century up to the days of the great Devariva 11 of
Vijayanagar about the middle of the fifteenth century.
Itis described by the alternative names, Vilidvaram or
Kariklarai, and the god enshrined in the temple is called
Valifvaram Udaiyar or Karikkarai Udaiya Nayanir
according as lhe name is Sanskrit or Tamil. But if
that is Karikkarai it is not likely to help us very much
s0 long as we do not find the river Kari, which exactly is
what we want, There is a river, however, formed of two
small streams, one on each side of the Nagari Hills, the
two uniting and forming what is called the Kilingi river,
which passes through the railway station at Salurpet, and
empties itself into the Pulicat lake, not far from the salt
manufacturing townlet of Tada. The western stream
which is a respectable distance from Nigalipuram is
called by the name Kalingi and the eastern is now named
Kiléru. The source of the K&léru is not any prohibitive
distance from the place now called Ramagiri, the
Validvaram or Karikkarai of olden times. The Collector,
Mr. C. A. Henderson, L.C.5., with whom [ discussed the
matter, considers that the identification 15 perfect
though Ramagiri is not actually on the stream Kailéru, as
the level of water has gone down considerably through
the centuries. But this defect noilwithstanding, it is
near enough on the map to mark the source of the holy
river and perhaps the river has its obscure beginnings in
the Hill Ramagiri itself. Hence the modern Ramagiri,
the Vilisvaram or Karikkaraiof the inscriptions and the
Periyapurinam, must mark the spot in which, or in the
immediate vicinity of which, there wasa stream Kari,
The Kiléru which takes its rise not far from it is suffici-
ently near toitin geographical location and phonetic
affinity to be equated with each other. The present day
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name Kaléru consists of two parts, the latter part *&ru " is
the eguivalent of river, the first part ‘KAl must be the
equivalent of black, Kalais black in Tamil and Kannada,
and Kila itself certainly occurs in Telugu meaning black
in Sanskrit compounds, at any rate. It would not be
surprising if the simple word has passed in this as in the
other langoages into popular use, its Sanskrit origin not:
withstanding. Kaléru (herefore may be identified with the
Kariyar. The identification may be philologically satis-
factory but it must be proved to be satisfactory geographi.
cally and historically. Kaléru may be taken to be Kariyir
in Tamil. But was that the region that was likely to be
attacked by the combined army of the Chéra and the
Pindva advancing against, it may be even, the territory
dependent upon Kanchi?

All that territory almost up to Nellore itself was
included in the Tamil land in those early times. The
Sangam poems have reference to a Tiraiyan, distinct
from the Tondaman chief, IJarh Tiraiyan, whose hill is
described as Véngadam {Tiupati); his capital was,
according to one AhaninGire poem,® Favattir. Pavat-
tiri can now be satisfactorily identified again from the
Nellore inscriptions with Reddipilem, in Gagdar taluk
of the Nellore district. Inscriptons in it describe
the place as Pavattiri in * Kadalkonda Kikandi Nidu ',
Kiakandi Nadu that is submerged in the sea. Tilla
comparatively late period inscripticns in the Gudir
talug, up to the frontier of the Pulicat lake in its
northern extremity, are in Tamil, The old territory of
the Tiraivans must have extended as far north as that.
In other words the northern frontier of the territory

1 Posrmns B5and 340.  In the latter the anthor Meckirar seems to state that
Pavattiel hod slready cepsed 0o be o prosperous place
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dependent upon Kanchi must have been in that region,
The name Kiakandi Nidu has its own tale to tell
[{ikandi is the name of Kavéripattinam, and the deriva-
tion of that name is given in the Mapimékhalai® itself.
When Parafurama came to attack the Chola king
[antama, he took the advice of Agastya and escaped,
leaving the kingdom in charge of an illegitimate son of
his by name Kakandan, as the latter’s illegitimacy gave
him immunity from attack by Paraurima. Hence the
name Kikandi for the Chola capital. The description of
this territory as Kadalkenda Kikandi Nadu would
indicate that it at one time bore the name Kikandi Nadu
which later got submerged in the sea. It is possible
that the name [Kilkandl was given to it after conquest
by the Cholas whenever that conguest actually took
place, possibly nader Karikala.

But the point that requires to be cleared up is why
should the Chéras and the Paud].eas go so far out of their
way, in an invasion even if it be against the territory of
Kanchi in the far north. No E:-:pla.nahun is given to us
i the works. But the Sangam age is the period when
this had become a sort of debatable [rontier between
the Andhras and the Tamils. The Andhra-Sata-
vihanas had at one time extended their territory south-
wards and the fact that their ship coins of posin have
heen found almost as far south as Cuddalore would show
that their aggression had not always been futile. It must
have been therefore a peculiarly dangerous fromtier
for the Tamils and as such liable to easy attack. But
beyond this, we have no definite facts to explain why
these two southern kings attacked the Chola kingdom on
their extreme northern frontier in Manimékhalai itself,

L = 1 A .
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The Malayamin chief Kir, however, is said to have
fought single-handed against the Aryas' and turned
them back. This must, in point of time, have been
anterior to the transaction under reference in the
Manimékhalai, as then the Malayaman chief was still in
possession of his territory unmolested.

Having said so much about this identification, we
may bring the historical references in the Mapimékhalai
to a close by referring to the passage in which Kavalan's
father explains to Manimékhalai how he happened to be
in Vanji at the time. When Magimékhalai visited Vanji
for the purpose of learning the heretical systems, she met
her grandfather there. He explained to her that on
hearing of the tragic end of his son and daughter-in-law
at Madura he made up his mind that life was not worth
living and distributed all his wealth and became a lay
disciple of the Buddha. He was living the life of a lay
upiEsaka for some time in Puhar and came to visit Vanji to
worship at the chatfye erected [or the Buddha by his own
ancestor, Kovalan's grandfathér in the ninth generation.
As the latter was a great friend of the contemporary
Chéra monarch, he built that ckeidyaz in the immediate
vicinity of the city of Vanji. Manimékhalai's grand-
father himself arrived there luckily on that day when
Senguttuvan and his royal ladies, spending a pleasant
time in the garden, saw a number of Buddhist holy ones
descending from the air and taking rest upon arock in
the garden. Understanding their holy character, Sen.
guttuvan entertained them, and, as they were expounding
the teaching of the Buddha to the king, he himself
arrived there and had the benefit of it along with the

royal party. Hearing from them that Puhdr was going

! Marcmaj 170.
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to be destroyed by the sea in a short time, he made up
his mind to stay in Vanji alone. They also gave him
the information that Kovalan and his wife after a certain
number of births would ultimately reach Nisedma in
their last birth at Kapilavastu. This passage has been
somewhat misunderstood, and Senguttuvan has been
even made the contemporary of the ancestor of Kovalan
in the ninth generation. It seems gquite clear however
that Kavalan's father first takes up the tale of his arrival
there at Vanji when Sengattuvan actually entertained
the holy ones, and congratulates himself upon having
had the benefit of what those holy ones had to teach
Senguttuvan and his court. The purpose of his wisit
he proceeds to narrate was to offer worship at the chastya
which his own ancestor built in the outer gardens of the
city of Vanji. The two incidents are thrown together
one after the other, and may be mistaken at a somewhat
casual reading, These passages in the Mapimékhalai
state in the clearest terms the contemporaneity of Sen.
guttuvan Chera to the events described in the
Silappadhikiram and the Manimékhalai, It is hardly
necessary for us to go out of the Magimékhalai to
establish this contemporaneity although we have much
valuzble evidence to confirm it otherwise in the
Silappadhikdram and the Sangam collection Padirrup-
pattu.

Before concluding this part of the subject, it is
necessary to consider two points of some importance
relevant to the subject. The first of these is such
astronomical details as we get in the Manimékhalai
which may enable the fixing of a date by calculation, if
need be. The first chronological feature that appears
is where the birthday asterism of the Buddha is given in
canto xi. The point of the reference is that the
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miraculous Buddha-seat is zaid to appear on the day
when the Buddha himself was born, namely in the season
of the early sun, in the second sign of the zodiac
(Reskadha), in the fourteenth asterism, ‘ the begging
bow!l would appear at the same point of time as the
Buddha himsell.' This 1s followed by a reference that
that day and that hour was that at which Tivatilalai, the
guardian deity was actually giving this information,
The accepted date of the Buddha’s birth is the Nalkshatra
Faifgéa, and the full moon day of Faffaee (month). The
asterisin referred to therelore 15 Fifade, This 15 sad
here in the poem to be the one following the thirteenth,
that is, the fourteenth asterism. This would be the
fourteenth only if we count it from Kptdda and not
from Afmni. The point immediately arises whether
this statement has réierence to the period anteriot to the
days of Varahamihira who is said to have intreduced
' Advinyadi calculation ', that is, counting from Afven,
instead of from Ajy#/idd. Probably it was so; at the
same time it is possible to-argue that this is a statement
taken from current northern tradition, and may have
reference to any period since the time of the Buddha.
If the author iz merely quoting a current tradition like
that, it could offer us no test of time.

The next reference is in canto xil where a prediction
is made that ' 1616 years after the time the Buddha will
appear.’ There are other references besides in the body
of the work to the appearance of the Buddha. In faet,
it is a stock story. Kéovalan and Kappaki were to be
born when the Buddha appears on earth in northern
Magadha and, becoming his direct disciples, were to
attain to ugrpies.  Manimékhalal was also informed that
she would come Lo the end of her present existence in
EZnchi, and, after a number of births, she would be born
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2 man in northern Magadha when the Buddha should be
preaching there, and, becoming his first Savaka QSrzvaka}
disciple, would attain smirp@pe.  All these relerences are
of the nature of predictions and have reference to the
coming Buddha, not to the Buddha that had actually come
and gone. These cannot be drawn into evidence for
purposes of chronelogy.

The next point for consideration is a reference to
kuccharatudiber, the pufddd or a small temple described
as ducckara. Kucechare is the Tamil equivalent of the
word Girjara in Sanskrit, referring either to the country
or to the people of Gujarat when that had come into
being, The learned commentator has suggested this
equation in the course of his comments, This had been
taken to fix the age of the poem by the fact that the
Giirjaras were not in India before the beginning of the
sixth century A.D. at the earliest. The reference is to
the temple of Champépati, the patron deity of the city of
Puhir. The Mahamahopadhyaya's interpretation is
based on the tradition that the Girjaras were well known
artisans in building,  There undoubtedly is a later
tradition to that effect. The Girjaras were good builders
but there are references in the Mapimékhalai to artizans
from various countries engaged in the building of the hall
in the royal garden in Puhir, among whom the Garjaras
a3 such do not figure. There are references to the people
of Magadha, Avanti, Yavana and Mahritta, but no
reference to the Giirjara at all. This omission 15 a clear
indicasion that the reputation of the Girjaras as experts
in building had not been known then. Ina correspond-
ing passage [rom the Perumikadal, which the Mahimaho-
padhyaya quotes, there is a reference to jewellers from
Magadha, carpenters from Yavana, smiths from Avanti,
Painte;rs from KB&ala, workmen in stones from Vatsa, and
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there is a name gone of expert goldsmiths. In none of
these do we find any reference to the Girjaras as such,
If the omitted name should be that of the Giirjaras in the
Perurkadai, it would still be workmen in gold, and it is
not the goldsmith that is likely to be under reference in
the gu/ibs or small temple to the goddess Champapati
in the Chakravilakottam at Pubir. Hence the interpre-
tation that fwechara refers actually to the Garjaras is at
the very best doubtful, Very probably the name Giirjara
itself is derived from a Tamil or Dravidian word
Aucchara, and this possibilily must be investigated care-
fully. In anycase, it cannot be held as decisive evidence
to prove either that the werk is later than the sixth
century because of the occurrence of this expression or
that the expression itself is an mterpolation, In any
case, with our present knmowledge of this particular
question, no decisive inference is possible. The
question, therefore, of the age of Manimékhalai will have
to be decided on other grounds than this.

v

MANIMEKHALAI: THE PHILOSOPHICAL
SYSTEMS AND THE CONCLUSIONS

17O WHICH THEY LEAD

In this part we propose to deal with the matter
contained in chapters xxvii, xxix, and xxx of the Mani.
mékhalai. These refer respectively to the heretical
systems of thought, Buddhist logic and Buddhist teach-
ing as such., Chapter xxvii considers ten systems
which ultimately resolve into five different religi-
ous systems according to the work itselfl. The ten
referred to are (1) what is generally described as
Pramine Vadz of the Vaidika systems, (2) Seive Fads,
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(1) Brakma Vada, (4) Navayaulya ot Vaishwava Fads, (5)
Fade Vitdae, All these togsther constituted what Mani-
mékhalai assumed as the heretical systems based on the
Veda, Collectively they may go by one name Fauifa
Vada, or the teachings which accepted the Veda. Then
follows the system of the Ajivaka as taught by Markali,
Markali Gdsala of the Jaina and Buddhist tradition, and
the Niganta or Nirgrantha, with the chief teacher
« Arhat worshipped of all the Indras’. The first of these
systems is what is generally understood to be distinet
from Jainism throughout its history more or less. DBut
in South India, as in the Mapimékhalai itself, the two
systems are regarded as branches of a common system
which is spoken of as that of the -ﬁrmmym or Amana,
the Sanskrit Sramana, which had a wider general signi-
ficance than the Tamil equivalents.  The authoritative
text-book of the Ajivakas is stated in this work, to be
Navakadir, a work the pame of which has not come to
our notice elsewhere in these discussions. The con
fusion between Jainism and that of the Ajivakas has
been as old as the Divyavadana ascribable to the age of
Asoka in the third century B.C. The Ajivakas are said
to have flourished in 2 place called Sewadengs in the
work Nilakési as yet unpublished. The Manimékhalai
seems to regard these two as one system that of the
Samanas or Jains. A later Tamil work, Nilakésdi and
the Saiva canonical werk Sivagfidnasiddhi state dis-
tinctly that the two systems were branches of one. In
other places and other conditions the Ajivakas were
confounded!® with Buddhists, as in the Kannada country
about the time contemporary with Sivagianasiddhi,

T Por thle confuslon between the rebigion of the Jaloee aod the Ajivakes
thers is very good repson. Lo the matter of exteroals, the order instiated by
Markeali Gésila, the founder of the Ajlvakss, s body of naked pscetics,
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Then follow the three systems Sankhya treated with
some elaboration, Vaiseshika, the substance of which is
given perhapsa little less fully than Sankhya but equally
clearly, and lastly the Bhiitavida, the atheistic system,
treated as almost the same as the Loldyata of other
works, After having heard all that the teachers of these
respective systems have had to say in Vanji, Manimékhalai
ridicules the last one, and, still in disguise, satisfied her-
self that she had acquired a competent knowledge of the
¢ Five Sysiems ' notwithstanding the fact thatshe enquired
of the ten teachers and cbtained knowledge of their
systems.

We already drew attention to the confosion that
prevailed between the system of the Ajivakas and the
Jains both being regarded as one in the Tamil country,
While the Magimékhalai, in its final passage, seems to
include the two in one, it still treats of the two separate.
ly to the extent of being regarded, if not as independent,
at least as separafe systems, which is somewhat unlike
the treatment accorded to it in South India in times
later than this. DButit must be neted here in passing
that in the Silappadhikiram Kanpnaki's father is said to
have distributed his wealth among the Ajivakas of great

resemhil! the Digombara Fninps, Apart from ather similnrities [a fhe detaiis
of teaching between the twa, there is coe pelnt where the similaciy is vary
clase. People are said o be born in sie colourd o oan escending order,
aamely, black, dark blue, yellow, red, gulden nod white, according to the
Ajtvakua. [o the process of transmigration people bave in pars oa o regular
sgcending order from sae e the otber HI1 reachivg the whire birth, they
eoald atiain fo birthlesspese.  That is the tesching of the Ajivakas accapd-
ing o the Magim@lhalai | that ls the tenchiog of 1be Ajivakas sceerding
ta Sivaghinne Siddhinr ; that i3 slso the teaching of the Jains according to
the JivakachictEZmanl [Muftivilembakom 5% apd Mach chinfrkiviyar's
cummient rheteod.). Such closeness of exterzal appearaoce and loternal
caoviction world be justification enough i surrounding communities took
the caes sect for the other.
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penance, and himself became an wp#sela,! his wile
having given up life completely by putting an end to
herseli, as did Kévalan's own mother. This isa very
important reference inasmuch as the religion of the
Ajivakas, if it could be so described, was undoubtedly
practised in South India at the time. One other minor
point to note is that the Sankhya system is treated with
a certain degree of fullness.

Coming to the Vaidika systems, there is much that
would throw light upon the age of the work, although
the point has received no attention so far. Taking up
the pramasa oida, the first section, there are three
authorities specifically quoted, Véda Vyisa, Krtakoti
and Jaimini, These are stated to have laid down that
the valid pramapas were ten, ¢ight and six respectively.
Interpreted on the basis, of the text itself, Véda Vyisa
must be given credit for the ten, Krtaksti for the eight,
and Jaimini for the six. This is a point of great
importance. The latest translator {the Pagini edition)
of the Mimdrhsa Siitras of Jaimini, Pandit Mohanlal
Sandal, makes [aimini responsible forcight promdmas
and gives the credit of the reduction to six to E‘:ahm.
the commentator, which is obviously a mistake as we
shall show. The Manimékhalai treats of the ten grama-
war at the commencement of the chapter more or less
fully, and they are (1) Katchi {Pratyaksha) ; (2) Karutty,
(Anumina); (3} Uvamam (Sans. Upamiana); (4) Aga-
mam (5ans. Agama, otherwise called Sibda); (s)
Aruttapatti (Sans. Arthipatti); (6) Ivalbu (Sans.
Svabhiva); (7) Aitiham or Ulahurai (Sans. Aitihya) ;
(8) Abhivam (Sans. Abhava); {9) Mitchi or Olibu or
Olivau{Sans. Parisésha) ; (10) Undaneri or Ullaneri (Sans

* Cagto xzvil. Il Y99-I00.
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sambhava).! These are the ten full prama@nas defined
and illustrated and have to be ascribed to Vyasa, The
Magimékhalai itseli winds up the discussion with
stating six as the pramdnas current *at the time' of
the composition of the work, They are, the first five
and the eighth of the ten recited above It would be
desirable to know what the actual eight pramayar are
which are ascribed to the other author if the six of
Manimékhalai should be recognized as that of [aimini
as we should. To the six given at the end, add
Sambhavam and Aitithyam of the ten; and these eight
therefore may be ascribed to Krtakoti * whoever he was,

Kytakdti is a name which has so far remained little
konown elsewhere, and 1 believe up to the present time
there has been no other reference in European works to
this Krtakoti whether it be the name of an author, as
presumably we shall have to take it ta be, or of a work,
The truth may be a combination of both. Manimé-
khalai has preserved for us the name and this important
detail that he was responmsible for the formulating of
eight alone of the ten pramduas as valid, It istherefore
of the utmost importance if we could know something
about this Krtakdti. The other two are well-known
names. It 15 the science of Miméirhsa, one of the

! ViEda Vyssa's 1.

% {1} Pratyaksba, (4) Upam&na.
(% AonmIca. [&) Arthapatii,
(5 SEkda. {6) AbhEvs,

1) Pratyaksha (1) {5} Arthapatti. |6
(% Aunmins (2 (6) Abhiva 8]
(3 Sande (4} {7y Aitihya (5
4} Upardna (43 (8) Sambhava (73

Thess two gronplogs ate given 1o tbe Pholni tracslation, the six noder
1.1.5 a8 those of the commentaior | the elght are given in the introdocticn,
in the andlysis of Fdde 1. These seem reslly, to be thees of Jaimini and
Vrttilcirs respectively, the lavter being quetsd by Snbarssvimls, Ses
Eeith's Karma Mlmithsas, po 4, the passige guoted below,
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Upangas of the Védas, that sets itself up to enquire
into the rationale of VEédic sacrifices, etc., and as such
feels called vpon to enter into knowledge and the
nature of knowledge; promdvas, being means of cogni-
tion, naturally come under its sphere of enquiry. Véda
Vyasa is well known as the author of Uttara Mimfrfisa,
Jaimini is equally well known as the author of Piéirva
Mimarhsa, Who is Krtakdti then ?

Light comes from a very unexpected guarter in a
work published recently by the late Mah&mahopadhyaya
Ganapati Sastri of Trivandrum. We find reference to
this Krtakoti in the Prapanchahrdaya, as the work is
called, under the chapter heading Up&nga Prakaranam,?

1 Chapter iv. PR 39-54.
Prapagchafirdayam (Trivandrom Saoskrit Serse, ALV,

Uadupapratarana.

Taira giingdpanganya vidasys pirvottarakfinda sambhinnssya afeshava-
kyErths vichAraparfiyagsm MimAmss Sfatram

Tadidam vimfatysdhyiyva nibaddbham. Tama shodada adhydyn oibads
dhamn Pirvamlmim:d SZstram pirvakindasyn dbarmavicbiraparavanem
Jaiminikyeam ; Tadsovadadbyiive Chaloshkem Uttarmnimompea Shatram,
attarakEndesya Brabme vichfirppariyapam VyEsakriam,

Tasya viméatyadhyfiye nibaddbesyn Mimimss Shatraayn Ertaléti pine
dbyam bbishyam PBodbiyanens krtam. Tad granthablha]yvabhayicds
pEkahva kinchid samkshipiam UpnvarshBoakrtom, Tadapi macdamati
oratl deshpeatipddam vistimatvEdity upEkshiva Shodadalokshapes PReva-
mimimsi SAstramAtrasys DEvasviimind stieamkabipram krtom. Bhavads-
sEndpi krtam Jaimniniyn bhishyam, Ponardvikand& DharmamimEmss Sistri-
plirvasya tactrakEndasys Achirya SabarasviminStisamkshfpins Sankas
shakindam dvitivas dpEkshva lopfim bbishyam, Tathi DRvatikisdasym
Sanlkarshias. Brahmsakindassya Bhagawetpada, Brabmadatin, BhEskars-
dithirmaabhdddoapl krtam, Tathi Sibarbbishyam vEXhyErthamabhsd-
acnabhyapagamya Bhatts Prabhfikarfbbyfim Avidhd syEkbyitam. Tatrs
bhfvand paretvios Bhatirkomar@ps, niydgapacatayi Prabhilaidoa.

Tasyn vimfatyadhay@Eya oibeddkasye MimZmed Eiitrﬁ.u?amlj'n&.hymn
marthavitSakal j!-tﬂﬂ.a!'l-rl.tﬁ Tatra H::qi..nsl. EE'ILT\E pramaon prasgyayi-
eharalp krivatd, Tatra shopdpRagdvadal pramipam. Pramévah pors-
ghErtbah, Trsya pramins bhitasys vedaeys pratyakehidl lack | kapramanaih
shadbhiraprimigyam krtakalvicityatve sprorcshByatva parataitoeivad
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Thie work states that it 1s the function of the Mimirisa
Sistra to determine the meaning of all that is stated
in the Véda, and is of two parts, Pirva and Uttara.
This Mimithsa Sastram. continues the statemnent, was a
work of twenty chapters of which the first sixteen
constitutes the Parva [Kanda, which sets itself to enquire
into the Dharma and is said to have been made by
Jaimini, The remaining part of four chapters forms the
latter part, Urtara Mimamsa, and has for its subject an
enguiry into Brahmam and was composed by Vyasa.
Then follows the important statement that the science of
Mimarhsa thus constituted of twenty chapters had a
conimentary Gy aawme Kylakdfi composed by Bodkdyana.
As this commentary was yery vast, an abridgment of it
was made by Upavarsha, It is following Upavarsha
that another commentator by pame Dévasvimin made
his commentary upon the sixteen chapiers constituting
the Pirva Mimamsa, having regard to the fact that
otherwise it wag much too large a subject for study, This
worle is considered a far greater abridgment than that of
Upavarsha. Another commentator, Bhavadisa by name,
also compiled a commentary on the work of Jaimini, Of
these sixteen chapters, chaplers constituting the Pirva
Mimiarhisa or Dharma Kinda as it is called, the first
twelve seem to have dealt with sacrifices proper (Tantra
Kanda). The following four were called Dévati Kanda
setting itself up toenquiring into the Devesas, invoked by
the various manfras of the Védas. Of these the first two
were commented upon very briefly by Sabarasvimin.
There was another commentary by Sankarshapa for the
whole of the Dévatd Kinda (books 13 to 16) apart from

dbchy kalipsirdankhyu praimdnyam protawddibyiyE pratipidyat. Tasya
warvaddshnrehitasya vEdasya bhddEbhéday deitivE. Tatra ste.
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the Brahma Kinda (books 17 to 20). There were different
commentaries on thislast according to difference of views
by wenerable commentalors, Bhagau:atpiii'a, Brahma-
datta, Bhaskara and others. Feollowing Sabara's com-
mentary, but differing from him in views, Bhatta, and
Prabhakara composed their own two part commentaries,
Bhatta Kumarila's commentary follows the di&rans, and
Prabhikara, nipdpa, ete,

It is clear from this that the Mimdrhsa Sastra was
regarded as one science of twenty books, though
compiled by two authors, Jaimini the Arst sixteen
chapters, and Vyasa the following four.! The whele
work was commented upon by Bodhiyana and the
commentary was called Ertak&ti. Thisis the commen-
tary on the whole work - which was abridged by
Upavarsha. It is after Upavarsha that the subject came
to be divided into two, and Dévasvimin was responsible
for taking the first sixteen chapters and treating of that
portion as Plrva separately. He was foliowed in this
by Blavadasa. Up o the time of Dévasvimin there-
fore, the work was regarded as one. Thisis a pl:';rint af
very great importance, as the Mimamsa is generally
regarded as two in orthodox parlance, The Poem
Manimékhalai treats the Mimfrmsa as one as does the
Vishnu Puripa,® and not as two separate Sastras as in
later usage.

Another point has come cut clear from this, that is,
that Krtakoti was originally the name of the commentary
from which the author himself got the name afterwards.

* This diwision which is quite clear in the Prapatehanhrdays itself i3 made
elear bevond doubt i the ntroduction to Satva Sidhants Bangraba sscribod
ta Ennl:zri:nﬂr:.ra (51 &), This work stherwise confirmethe description

miven above of the Mimatsa Sastea substantially (&1, 17-22 [dam],
®OTRI, v
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His real name, however, was Bodhayana. Bodhiyang
wrote a commentary on the whole of the Mimanisa
Sastra of twenty chapters.

Writers on Miméarsa know of 2 commentary called
Vrtti, and the commentator is generally spoken as
Vrttikara. So far not much has been known of this
author and who he was. The Sibara Bhishya, the
earliest commentary extant, refers to the Vrttikira and
Upavarsha. The Vrttikdra has been taken by Jacobi to
have been a commentator who followed Upavarsha be-
cause Sahara uses the honorific Bhagavin before
Upavarsha, and not before the Vrttikdra. But Keith
points out that in other connections Bhagavin and
Achirya are used before the term Vrttikira, which
passage Professor Jacobi has overlooked. Dr. Ganganath
Jha tried to identify him withh Bhavadisa. As was
pointed out above, Bhavadisa was the second of the
commentators who commented upon the Pirva Mimémsa
alone. Keith says ‘ that the extract from the Vrttikira
(Kumarila's comment on 1i. 3, 16) proves that an impor-
tant addition has been made to the teaching of the
Mimamsa in the shape of the introduction of dizcussions
of the walidity of knowledge and its diverse forms.’
Could we not equate the Vrttikara in these circum-
stances with Bodhayana, the author of the Krtakdti and
is not the commentary Krtakoti actually referred to as
the Vytti ? Professor Jacobi made the guess that the
Vrttikira must be Bodhayana and the Prapanchahrdaya
confirms this. = The Manimékhalai reference to Krtakéti
geems to throw welcome light upon the obscurity that
has enshrouded the personality of the Vrttikara quoted.
What egregious mistakes were made in regard to this
Vrttikira becomes clear when the latest work on the
subject, Dasgupta's History of Indian Philosophy refers
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to him as having commented upon the Sibara Bhashya®
itself, and the Panini translator of the Porva Mimamsa
convicts Ramanuja of error in having treated Bodhiyana
as the Vrttikira. He makes the remark that Upavarsha
was the first commentator on the Mimarhsa, and offers
the remark in a footnote that some are of opinion that
Bhavadasa was the Vrttikdra. How unfounded these
views are seems cleéar from the extracts above, For
pur present purpose it is clear that the Mapimékhalai
refers to the Mimarsa Sastra as one and accepts the six
pramanas of Jaimini as current at the time, thus clearly
indicating a period before the Sdbara Bhashya. Vyasa
propounded the ten pramigss, Krtakdt eight and
Jaimini six. These'are under reference in the Sibara
Bhishya and the six are  ascribed by mistake to
Sabarasvimin instead of to Jaimini in the Panini office
translation of the Mimimsa Sastra,

v p, 370, That Jalnadni's Miandsiey Sofrer (which are with us the founda-
tops of Mimimsa) are coly o comprebensive and systematic compilation
af aoe sehool (8 evideot from the cefecoaces ha glvea o Lhe views in different
maiters of other preceding wiiters whe dealt willk the sobject. These
workd Aze not evailable now, apd wecannot sRy bow much of what Jaimizi
has weliten is bis original work aod how much of it borrowed, Hudt it may
be 2aid with same degree of copfidencs that i was desmed S0 masterly a
work at l=ast of ope gehool that it bes sorvived all other attempds that were
mede before him. Jeimini's Mimitiea S0tras were probably written abedt
#0 n.c. and are oow the grouodwerk of the MimAmsa sysism,
Cammentaries were written aa ft by varleus persone such as Bhaprmitre
{allnded to in MNydyerstollkars, verse 10 of Slokavirttiks), Bhavadisa,
| PratijsEsftre 63) Hari and Upavarshn [meptioued jo Sastradipiia). It
tz probable thet at least soime of these preceded SEbara, the writer of the
famans commentasles kuown a5 the Sabara-bhdshyn, It (& dificult to zay
anything nbout the tlme In which he fourished. Dr. Gangaoath Jha woeald
have him abodt 57 B.C, on the evidence of a cotrext verss which speaks of
king VikcamBditys a8 being the son oi Sabarasviimin by & Hshatriyva wife.
Thiz Bhiishys of Sabara isthe basls of the later Mimirnea works., It was
commented upon by an unkeown person alloded to as Virttikakdra by
Prabhikarz and marely raferrsd toas ' Yathahuh * (& they say] by Komdrila.
Dr. Ganganath Jha says that Prabhikara’s commentary Brhati oo the
&5 bara-bhlshya was based/upon the work of this Virttikekiie.
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The late Dr. G. Thibaut's remarks on Bodhavana
secm apposite here.

‘It appears that Ramanuja claims, and by Hindu
writers is generally admitted, to follow in his bhashyz the
authority of Bodhayana, who had composed a vrtti on
the Siitras. Thus we read in the beginning of the Sri-
bhashya (Pandit, New Series vii, p. 163) * Bhagavad-
Bodhiyana-krtam vistirpim brahmasitra vrttim pirva-
charyah samkikshipus tanmatinusirépa sitraksharini
vyikhyasyant®.” Whether the Bodhdyana to whom that
pridi is aseribed is to be identified with the author of the
Kalpa-sitra, and other works, cannot at present be
decided. But that an ancient orfed on the Sitras con-
nected with Bodhiyana's name actually existed, there
15 no reason to doubt. Short quutatmns. from it are
met with in a few places in the Sri- bhashya, and, as we
have seen ahove, Sankara's commentators state that
their author's polemical remarks are directed against the
Vrttikira, In addition to Bodhiyana, Ramanujaappeals
to quite a series of ancient teachers, Parvacharyas, who
carried on the tradition as the teaching of the Védinta
and the meaning of the Sitras.”"’ This makes the position
clear that presumably the wre/fiéEre under reference is
Bodhayana, and the ¢/ has reference in this context to
the Friti on the Brahma Sitras. Is this not the
Bhagavan Acharya Vrttikara of the Sabara Bhishya ii.
3, 167 SankaraZin the V&danta Sitra iii. 3, 53, states
clearly that Upavarsha wrote on both the texts, Plrva
and Uttara Mimimsa, and Upavarsha is stated in the
Prapanchahrdaya to have merely abridged the vast com-
mentary of Bodh@vana’s Kwfnbdsi on both the sections of
the Mimarhsa, both Dharma kanda and the Brahma kinda,

1 Sacred Books ol the Enst, vol. xxeviil. 2465 * fankara Bhichya, pt. ii.
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Does not the Frie therefore refer to the Arfakdss of the
Achirve Bodhiyana, and could we not therefore take the
Freitidara to be Bodhiyana himself !

We have the following references to Krtakdti in other
places. The first is In Sankara’s Samyami Namamala, ix.
of Borneil's Catalogue of Manuscripts in the Tanjore
Libraty, p. 47. Here occurs the verse:—

Hilabhitistu' pavarshah Krtakdti Kavischa sah.
This hall éloka occurs in the dictionary Vaijayanti as
line 308 on page 95, of Oppert's edition. In the
Trikindadésha, Brahmavarga, sloka 23, also contains
the namd :

Upavarshd Halabhatih Krtakatir Ayichitah.

In both these cases it will be seen that the name in
either form Krtakiti Kavi or Krtakati is identified with
Upavarsha. But the reference in the Vaijayanti and the
Samyaminimamald seems to indicate, in the light of the
Prapanchahrdaya extract, Upavarsha’s abridgment of
the vast commentary Krtakdh, notwithstanding the fact
that the particle Kawr is omitted in the Trikandasésha
quetstion. Sucharitamifra’s Kasika, a commentary on
the Sloka-Varttika contains the following reference ina
discussion on the prawedees —

Nyayavistaré hi prasiddha sadharmyat sadhya
sidhanam upaméanam ity uktam.

‘iatah Parasarya maténa arthapttr udahrta,

Taduttarakilam Tanmatanusarind Krtakoting uletat-
vat,

In the spdfavada® of the zame work occurs the
following (—

Atra bhashyakiréna kaha sabdah iti prshtva gak-
araukira visarjaniya iti

' M, 24 1am indebted to the Pandits of the Government Orlewtal
bianuscripts Library for some of these references.

9
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Bhagavin Upavarsha maténa Uttaram dattam,

Tatra Upavarshasya ctad darSanam napunarasyéti
bhrdnti nirikaragartham 3ha Pratyaksha iti |

From these references in Indian Literature that 1
have been able to collect, it comes out clearly that Upa-
varsha is the most guoted author in regard to the
commentary on both Plrva and Uttara Mimamsa. Heis
referred to even by the name Kriakdti itself, sometimes
with the parlicle £az¢ (meaning writer), sometimes with-
out. In deciding the question whether Upavarsha and
the Vrthikira are the same, itis almost clear from the
references given by Professor Keith himself that the two
have to be regarded as distinct.? The Prapanchahrdaya

E Karma Mimihsa by Ks=ith, pp 7, 8

H1t ig, thesefore, not smprobakle that he 15 also In ereer in fodiag any
refevence te the Vijtdnavada, for the paesage secms (o deal with cne topic
anly, and that the E‘.En}*-a-.-ida. 1t follows, accordingly, that the dote of the
Vettileira wos probabiy not later than the fourth centary oD sionce, T
he lived Ieter, ha would hardly hove onitted an explicit Jiscussion of the
tenets of the ideallste sthon] of Buddhisom.

*The same of the Writlk@ra is aocertaio. The copjecturs that be was
Bhavadiss meatlooed in one place by Eomrila, may be dismissed as
wholly withoat suppert. ‘The curfest apizlon mekes him to be Upavarsha,
wha we knaw from Saskara | Vedfnin S0, §id. 3, §3) wrote on both the
iexts. Tothis the oljectlon has been Drought thet o the passage cited from
the Vrttildrn by SabarasBioin there is o reference to Upavarska with the
epithet Bhogavat, mplyiog thot he weas in the eyes of the VirikEra an
muthor of venerable autherity, 1t s prolable, nowever, that the citation
from the Vrttlkdes ia only o résomé net a verbatim quetation, and that
gu'l.r:r-a.ﬂimju |3 Ieﬁp{mﬂlhle far the reference to Upavarsha, the WrttikAmm's
proper name, and for this vicw supporl may be derived from e mode i
veltich the Vittikira and Upavarala are refecved to by Eumdrila elsewhers
(hi. 3, 18], I thig view & pejected, (L iz posaible that be s Badbiyana, who
cerfninly wrode on Lhe VEdinls S0ten, but this theory 18 4 bare and vn-
necesiary oonjectiine, sgeing thet Bodbiyaon nowhere elss appeass as o
Mimimsa anthority,  OF other presnmably  early commentators we hear of
Bihertrmitre and Harl, bot there is no reason (o identily eitler of thess wich
the Vritikdra,

* The axtract fraom the Vrttilkiira preves that an important addltloa has been
mtade to the teaching of the Mimfsfisa in the shape of the infroduction of
discussiaos of the vAICHY of knowledge and its diverse forms.”
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statement 1s indubitably clear that Upavarsha’s services
consisted in merely abridging the commentary Krtakdti,
and therefore the author of the Krtakdti must be different
from him. The point of importance for us is whether
the Krtakdti under reference is the Krtakotikavi-Upa-
varsha or Bodhiyana, who was actually the author of the
original work Krtakdti on both the sections of the
Mimarsa, Pirva and Uttara. The fact that the Mani-
mékhalai places Krtakdti on a footing with the authors
of the Mimamsa, Veédavyisa and Jaimini, and the
impertance that it attaches to his position as one
formulating eight pramdnas as against the ten of Véda-
vyasa, and the six of Jaimini, it would be fairer to regard
him as Bodhavana rather than Upavarsha, From the
extract quoted above from ' Sucharitamiira’s Kadika,
Krtakdt: came alter Vyasa Pardfarya ao point of time,
and was Vydsa's follower in point of teaching, Whether
it be the one or the other, the Manimé&khalai knows of
the Mimarhsa only as a single system and it dees not
know of it as two separate systems, as it had come to be
recognized later.

(One point before passing out of this discussion, and that
is, that the six systems, as current at the time, aré recited
in the Mapimekhalai as Lokayata, Bauddha, Sankya,
Naiyiyika, VaiSéshika and Mimamsz, There are several
points to note in regard to this list of six. The orthodox
systems accepted now-a-days consist of three pairs;
Vaidéshika and Nyfiya, Sinkhya and Ydga, and the two
Mimimsas, Piirva and Uttara. These are the accepted
Vaidrka systems. The Manimékhalai recital differs ip
the following particuiars. Mimimsa 1s still treated as
one ; that means that the work must have been compesed
at 2 time when the Krtakdti and the Upavarsha com-
mentaries were holding the field, and the division of
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Dévasvamin had not come into existence. The Mani-
mékhalai includes Lokayatam and Bauddham among the
Vaidita systems. It has not treated of Lokayata in this
chapter unless we take Ldkayata and Bhitavida as
synonymous as indicated in the text, the latter including
the former. [t would seem strange that the Bauddha
religien should be included among the systems to which
the Faidibe pramamas applied, But it is so stated
here. The various systems quoted in a commentary on
the Vighanamitra Sistra later than Advagosha's time?
show a certain similarity to the recital in the Mani-

mékhalai, and perhaps they are both of them referable
to about the same time.

Cne other significant feature is that the Foga system
as such is not in reference in the chapter at all. Siankhya
is treated by itself, and without any association with

* According to MahEmshapidhySya Harapressd Sieiri all  early
Buddhists from Buddba to Vasubandhu wers indebted to Alkshapida for
their promfuas, or lnstrimeats of right hoowledpe

#lths not precladly kbews how maoy philosophical schools, called
Hrthadas by Buddblsts, were Boorishing just atthe time of Afvagosha, The
MNirpdde Sitreg and the Fimale Sivifinordica Sgive mention six of them
which were existing af the time of the Buddba, (1) Piraga Esfyapa, [¥)
Mpskarin Gosdlipdatea.  (3) Seoiavn Valesffiptiten, (d) Ajile Hsda-
kambals, (3} Kekoda Hatyiyvangs, (6] Mirgranta Jo&tipatra. It a
commentary o the Fifidaondire fpfrg howover, whick is a later produc-
tion than (ks dlecodrie, bielve different Mefdads schools sse snumerated.
They are (1) the SAmkbya sebeal, (2] the VabsSibika schonl, (3) the
achool which believes ln MabEdvara s the creator, {4) the schosl which
bellaved in Mak@hrahmes asthe creatar, (3) the schoal which maintzins
that Time & the ereatar, (6] the schosl which maiatpins that Spnee is the
oreator, (7] the sehool which maiotsine that Water is the creator, (8)
the school which saya that the world exists by ltaell, (%) the schoal which
says bthat the creatioo comes from ihe quarters, [(10) the school which
malotalng that che Ego is the principle of existence, (11) the sehool which
maintains the immaortality of artienlate soupds, Le., the MimEtss schael,
(12) ths Lékdyata schogl, an ladias Materinlism. For furlber relerencas
see Dr. Enryo Inonye's Gedo Tefswgoby (Philesophical systerz of the
Tirthekas 1837, Tokyo, Japao), (Afwvagosha's Awakening of the Falth,
p. 110, Meote 2.}
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Fogn, as in the orthodox acceptation of the six systems.
Professor Jacobi was inclined to take it that among the
various Sttra® systems the Yoge system: of Patanjali is
the latest and refers the system to about the fifth
century. That seems supported by the fact that the
Voga system finds no mention in the treatment of the
heretical systems in Manimékhalai. Professor Jacobi also
held that the Sinkhya system was comparatively late,
the contrary seems inferable from the recital in the
Manimékhalai. Hence chapter xxvii of the Mani-
mékhalai is of the greatest importance to the history of
Indian culture, Sanskritic as well as Dravidian, and an
attemptatarriving at an approximately correct age for the
classic is not a mere fad of the student of research but is
cf the utmost importance to any correct understanding
of the character of Indian development as a whole.
Chapter xxix introduces us to the Buddhist system
of thought thuugh not to the actual teaching of Buddhism
itself. Like the gister systems, this has also its own
particular method of enquiry into the validity of know-
ledge and the actual means of attaining to valid know-
ledge. Itistherefore essential toa correct understanding
of the actual teaching of Buddhism that prevailed at the
tme that a preliminary enquiry should be made into
knowledge and the means of attaining to that knowledge
by a logically valid method. Chapter xxix of the
Manimékhalai therefore presents us with a treatise on
Buddhist logicas taught in the schools of Buddhizm at
Kanchi or more generally in the Tamil country. It
would, therefore, be very useful if we could understand
the treatise as a whole first and then compare it with
treatises of other authors, otherwise known to us, if

VX 4.0, 8, 1811, pp, 1=28,
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possible of the same locality, or of systems that prevailed
in the pear vicinity. Luckily for us we have some know-
ledge of a well-known propounder of Buddhism who
hailed [rom Kanchi, but controverting allover India, and
who had left behind treatises on the subject, which
though considered, till within very recent times, to have
been entirely lost to India, have been preserved in Tibet
and China in correct and complete translations. Quite
recently one or two of these have been discovered in
manuscript in India itself and are likely to be made
available in a complete form soon.

The chapter begins with the statement that the
recognized teacher of Buddhism is Jinéndra which is
another name for Buddha, and thiz name should not be
confounded with Jina Vardhamina or Mahavira, the
founder of Jainism. According to this teacher the accept-
ed pramEuas are only two, Prafyabshe and Awwmde,
It is generally assumed that the Buddhists always re-
cognized only two prama@pas which, on the face of it
seems 2 very unlikely position.! A eertain number of
pramEnes must have been enunciated and applied, and
each system, Buddhism among them, must have examin-
ed these, and recognized only those that seemed valid by
a method of inclusion or by that of rejection. It will he
clear from the Manimékhalai that the other [our geamdsas
were also currentat the time which were alike applhicable to
Buddhism ;? and of these six, Buddhist teachers actually

* Pratysikshom Enlpanfipedam
Mima Jityidyasamyntam,
2 Mak. Pandit Haraprasad Shstri. S 8. and 0. 8. 5., wal. wiki, p. 23
‘ Forwe koow distinetly from Chivese and Japanese sources that Awnalogy
and Awbhardly were greatl polendical iostrocmects in the hands of the sarly
Buodchistz, 1.8, 811 early Baddhistis from Buddha to Wasubandhn were in-
debted to Akshapids for tbele prewdacs or polemical instroments of right

koowledge. Maitriya discarded Awalogy, and Digofigs discarded Auefboily,
and made Nyiya pizre logie, i0 the Englisk senze of the term.’
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selected two by the method of inclusion. Pratyaksha
(Sutfunarvy) is defined *they say ﬂu‘ggugan-u 15 Pratya-
lksha, and leave out of consideration Namea, 7, (rung and
Kyiya, name, class, quality, and action as these could be
included in Anwwmdnz. Dignaga defined it in his
PramTae Semncclaya, as that which is free from i]ll.'l.ﬁﬂ]':r'
experience, and unconnected with name, genus, etc, !
Anumana is said n the work to be of three kinds:
Karana, Krya and Samdiypa, following the other schools
of Hindu thought. It is also described as liable to error.
But one of these Kdrpa anwmina is stated to be unerr-
ing. So far the Manimékhalai. Digpaga regards
Anumina as of two kinds: (1) Svirtha, for one's own
knowledge ; (2) Parartna, for the purpose of convincing
others.? Dignaga comes round, after an analysis, to the
opinion that the sscond is really included in the first as
there conld oe no effort at convincing others without being
convinced oneself. - Manimékhalai ‘deals with only the
first part, convincing oneself, without any reference what-
soever to the second. According to Digniga, Anumana
is defined as ‘the understanding of the meaning bya
reason ' almost exactly the £3rpe-aremanae of the Mani-
mékhalai: Pratyaksham Kalpandpodam, Anuminam
lingat Arthadarsanam.® The Manimékhalai states gene-
rally that the other pramasas, obviously those referred to
as six at the end of Pramdnavids of book xxvii, are
capable of inclusion in Ausmednz. * All the remaining
pramanas being capable of inclusion in A nsmedra may be
regarded as such.’ Dignaga on the contrary considers

! Bogk xxvif. 11. 83=-85.

Real perception, inference, authority, nonlogy, presumpticosg and obsence,
these aod these alope are the premfdeer now corrent,  For reaf the term
used is ° mey '—true, thatis; irée inom error—" Kalpapapodan,"

t Prata, Sam.
¥ Nyiya Pravida.
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two other pramapes only, namely, Upamina and Sabela,
of the four grem@pas according to the logicians, particu-
larly, Vitsyiyana, and rejects both as not valid treating
each separately. This means that Dignaga is criticizing
Vatsyayana, while the Manimékhalai belongs to a period
when Vitsyayana’s teaching had not come into vogue.

Then the other instruments of knowledge, according’
to the Manpimékhalai, are Paksha, Hatw, Driskimnta,
U panaya and Nigamana. The work proceeds to define
each and illustrates it by examples. These are obviously
the five limbs (avayava) of a syllogism as accepted by
the Naiyayikas of the Brahmanical systems. The five
names according to them are Prafigia, Hetu, UdFharana,
Upanaya, Nigamana, [t will be seen that only the names
of one and three differ from the Manimékhalai recital, in
the sense of using different words, synonymous though
they are. After dealing with the first three elaborately,
defining and illustrating, the Mapimé&khalai comes to the
conclusion that the connected (Tpamays and Nigamana
may both be included in Dirishtinta, and as such, are not
considered separately. Then the work proceeds to
consider the good and the bad applications of the three
Pakshka, A#te, and Dvishiania.

Dignaga, on the contrary, starts with the statement
* demonstration and refutation together with their fallacies
are useful in arguing with others, and perception and
inference together with their fallacies are uszeful for self-
upderstanding, Seeing these 1 compiled the Sastra’
(Introduction to the Nyayapravéia). He proceeds
to state clearly that Paksha, Satw and DrishtEnta are the
three limbs of a syllogism, and it is by means of these
that knowledge is imparted clearly to a questioner who
does not understand it already, and enforces the position
by the following statement : * That these three are there
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fore generally spoken of as the three limbs of a syllogism.’
Nyayapravésa is quoted in a very recently published
work Tatvasangraha in the Gaikwad's Qriental Series.
[t is worth observing in regard to this that the Manimé-
khalai considers the five limbs and states that the last
two can be included in the third, while the Nyiyapravééa
apparently does not find it necessary to consider the last
two at all.  The current opinion is that Digniga was
the logician who reduced the five-limbed syllogism of
Gautama and Vatsyiyana to one of three limbs only, thus
giving it the form of an Aristotelian syllogism. * The
most important service Dignaga did was by reducing the
five members ofa syllogism as propounded by Akshapada
and Vatsyayana to three, thereby giving it a form more
similar to the Aristotelian Syllogism of three members,!
He isalso believed to be the first author to have proved the
imvalidity of Lpamanaand Stidaas proots, while the Mani-
mékhalai merely states that the twe may be included in the
third without in any way asserting their invalidity, This
point of difference between the two should also be noted,

A paksha 1s valid when it containg a minor term
explicitly stated and a major term also similarly stated,
and a statement that the predicate will actually differ in
other application, as for example, the statement that
sound is non-eternal.  In this the dbarwa or predicate is
either eternal or non-eternal. The Azt or Jnga or
sidiang is the comnecting term, the middle term of
modern logic, which appears in three forms : either it is
attributed to the subject, or it is ascribed to an example
by analogy, or it is denied to the contrary. Sapaésia or
homogeneous statement is that which is contained in a
general statement giving to another subject a predicate

b Tattvesangraba, vel. i, Introd,, pp. lasiii-lexiv,
10
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which is the same as that of the pabsbe itself. 1f the
character of being non-eternal should be aseribed to
Sabdy, the sapebsha would be like the pot, etc., which
are also non-eternal. To state that which is contrary, as,
whatever is not non-eternal is not a product like ether
{akasa), the capacity of being made and of appearing as
a product are features which are found in the padsba as
well as in the sapadsha, bat are not found in the oigal-
shr. These constitute the 4## or the reason for the
characier of being non-eternal.

This is what is expounded almost in the same terms
in the NydyapravéSa; Angasyalrasriipyam, the middle
term must possess three characteristics, namely, (1) the
whole of the minor term, Pafsda, must be connected with
the middle term as in the example,

Sound is non-gternal
Because it is a product like a pot,
But unlike ether (ikasa).

J{n this, product, which is the middle term, contains
the whole of sound, whichis the minor term. (2} All
things denoted by the middle term must be homogeneous
with things denoted by the major term, as in the
example, all things produced are non-eternal, as a pot.
{131 None of the things heterogeneous from the major
term must be a thing denoted by the middle term, as in
the example, nothing that is not non-eternal is a product
as ether.

Valid dvishi@néa is of two kinds, either homogeneous
(s@dharmeya) or heterogeneous (wwiddarmeya).  That
which is homogeneous is where there is similarity of
character, there is also a similarity of attribute, e.g. non-
eternal like a pot where the example is similar to the
pot. An example is heterogencous as where the
predicate does not exist, the reason also does not exist.
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Similarly the three, Paésha, Aftn and Drisktania
could be fallacious. These are respectively called
Fakkappma, that which looks like a padska; H2fuppdis,
that which looks like A2fw: and Dwishfantappali that
which looks like Dwishidnia,

Of these Pakkappdli (fallacious thesis) is of nine
kinds: (1) a thesis incompatible with FPrafyatsda or
direct perception ; {2) a thesis (falsda) incompatible with
inference (anumana) ; (3) a thesis incompatible with
one’s own statement (Swoackaraviruddbam in the text,
obviously for Svavachana); (4) a thesis incompatible
with what is generally accepted as true (£aba-viruadham)
(5) a thesis incompatible with accepted tadition, (A gaea-
virscldhan) ; (6) a thesis with an unfamiliar attribute or
predicate or a major term (Adgrasiddba-veldskana) | (7)
a thesis with an unfamiliar minor term (4 prasidaie-
sefskyand) 3 (8) athesis with an unfamiliar major and
minor term (Aprasiddba-wbhayam) ; {9) and a thesis
already accepted by one but unacceptable to the oppo-
nent (A prasiddha sambhangban:). 0Of these the first i1z
incompatible with what is directly perceived as when it
is said that sound is not audible to the ear. Anumana-
viruddham is contradictory to inference as in saying that
a pot is eternal when it is known to be non-eternal being
a product. The third thesis is contradicting one's own
statement as when one asserts the barrenness of his own
mother. The fourth Letavirwddban is incompatibility
with what is recognized by all, as when seeing the moon
one says that it is not the moon, (5) A gamasiruddhan is
when it goes against the accepted authoritative book of
one’s own faith, as when a Vaiséshika, who believes in
the non-eternality of things, ascribes the character
of being eternal to that which according to him is
non-eternal,  (6) A prasidiba-vifFshasa 18 that which is
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incompatible with the predicate of the opponent, as when
a Bauddha tells a Sankhya that sound is destructible not
knowing that heis a believer in the non-destructibility
of sound. (7) Aprasidata-viitshya is where the subject
or the minor term is unfsmiliar to the opponent as when
a Sinkhya addressing a Bauddha states that the soul is
capable of animation, the Bauddha being one who does
not believe in the existence of a soul, the state-
ment proves to be incompatible with his own convic
tion. (8) Aprasiddba-ndhaya consists in both the
minor term and the major term being incompatible as
when a Vaiséshika addressing a Bauddha asserts that
for happiness and all that is associated with it, the
cause is the soul;—the Baonddha not believing in
soul, nor accepting any connection with it of happi.
ness, neither of them is compatible with his position.
Lastly (g9) Apgrasadie semdendbaw consists in the
assertion of what is the actual conviction of the opponent,
aswhen to a Bauddha it is put that sound is non-
eternal, the Bauddha believing that it is non-eternal,
it is superfluous to prove it to him.

Sattan similarly takes up the fallacious A2 or the
fallacious middle term, and states that they are of three
kinds: (1) Asicdeam or unproved, (2) Awnaiddntidam
or uncertain, (3) Fireddbam or contradictory. Then he
shows that the first is of four kinds: (1) Udlayasiaddiam,
(2) Anyathasiddhan, (3) Siddizsiddieam and (4) Afrayr-
sicdlddeame,  Similarly, the second 18 of six kinds: (1)
Saddranam, (1) AsBdEranam, (3) Sapatdaitadeiavivuddia
Vipadtavprps, (4) Fipatkaitadéiaviruddhe Sapaktavpapi,
(5) Upaiyibadibavivaddhe, and (6) Firnddha- Vyabhickars,

The third, Viruddham, is similarly of four kinds:
{i' Where in the statement of the Pafsha or dburmin,
the major term is contradictory to the Sadbems or the
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middle term, (2) where the Dhaswmaviifiia or the
attribute or the predicate implied in the major term is
contradictory to the middle term S@Zdkana, (3) where the
form of the minor term is contradictory to the Saddana
or the middle term, and (4) when the predicate implied
in the minor term is contradictory to the Sadbann or the
middle term. These are similarly illustrated as in the
others,

Then he passes on to the fallacious example, Drish.
tinta fbhisa. He divides the Drishtinta into two :(—
(1) homogeneous, and (2) heterogeneous. Of these the
former falls into five parts :—

(1) Sadhanadharmavikalam or impertect middle.

(2) Sadhyadharmavikalam or defective major term.

(3) Ubhayadharmavikalam or delective major and
middle.

{4) Ananvayam or non-concomitance and

(s) Viparita-anvayam or contrary concomitance,

The latter or heterogeneons example is similarly of
five kinds :—

(1) Sadhya-avyavetti (not heterogeneous from the
opposite of majer term).

(2) Sadhana-avyavrtti (not heterogeneous from the
opposite of middle term}.

{3) Ubhaya-avyavrtti (heterogeneous from neither
the opposite of the middle term nor the opposite of the
major term).

{4} Avyatir€ka (a heterogeneous example showing
the absence of disconnection hetween the middle term
and the major term).

(s} Viparitavvatiréka (a heterogeneous example
showing the absence of an inverse disconnection
hetween the middle term and the major term).

These again are fully explained and illustrated, the
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definitions and illustrations alike being almost identif-
able with what iz given in the Nyiyapravéia of
Dignaga.

Having thus explained the whole position, the author
concluded * in the manner expounded above, undersiand
clearly the fallacious character of the inference that is
produced by the fallacious character of the reazoning,
Thus distinguishing truth and falsehood by the methad
taught above, understand without doubt and on due
consideration what is truth. This seems on the face of
it, merely to be an exhortation to the pupil to understand
the truth, and thus must be held to invalidate the infer
ence that, since the exposition has taken the form of
syllogistic argument, it is intended to carry conviction
to others rather than to convince oneself. The fact of
an argument being thrown intea syllogistic form need
not necessarily involve the obligation that the argument
is intended to convince others, It may be thrown into
that syllogistic form for convincing oneself, irrespective
of any consideration to argve and convince others. The
discussion of syllogism and syllogistic form notwith-
standing, the explicit statement of the author seems to
imply that he was primarily concerned that each indivi-
dual must so examine the arguments to convince him-
sell. As such, the chapter seems to involve no more
than the Svirtha form of inference of Digniga, and
has nothing whatever to do with the Parirtha form
of inference that Digniga for some reason had to
cansider and conclude that it is already involved in the
Svartha,

Taking a complete view of the chapter in comparison
with such knowledge as we have of the works of
Dignaga on logic, il seems clearly arguable that the
Buddhist saint Arvapa Adigal who taught in the Tamil
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country and in Kanchi in the latter days of his life,
taught the logic that ultimately found its most illustrious
exponent in Digniga. It may be possible to argue that
Aravapa Adigal in chapter xxix of the Magumgkhalai is
merely expounding the Ir_'lgi[.: tanght l:|-l1_,r I_}ignﬁga anct
therefore followed him in point of time. If we had ne
valid reason against this, the chapter is certainly open
to that inference, although, as I have pointed out above,
there are points in it which would seem clearly a
transition from the school of Akshapada (and Vatsya-
vana) to that of Dignaga, and apart from the wvalid
evidence going against this inference, there is enough
in the system of logic expounded in chapter xxix to
justify the inference that Dignaga belonged to this
school, and ultimately codified the teaching in the form
in which he has given it out to the world,

It must be remembered that Dignaga was a native of
Kinchi. Even if he was not born there he lived there
for a considerable length of time in the early stages of
his life. He went afterwards to northern India to learn
[rom Vasubandhu who was long resident in Ayodhya,
[Mignaga is actually said to have gone there in the
Tibetan sources of his life, but we are nottold what
exactly he learnt from Vasvbandhu, It is not ]ﬂ{gl}r
that he went to Vasubandhu to learn logic. From
Vasubandhu he learnt perhaps the Yogachira Philosophy
of Buddhism to which there is no reference in chapter
¢xx of Manimdkhalai. He went from Vasubandhu to
Walanda, and therefrom he proceeded on a controversial
our and ultimately went to Kianchi to settle down as a
eacher there though according to one account he died
n Orissa. Vasubandhu's time must now be taken ta be
:ontemporary with the reign of Samudraguptz and
_handragupta, his son, and Digniga could not be far
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removed from him. A.D. 400 would be the vitimate
downward limit [or him, and the school of logic in
Kanchi representing the teachings of Arvapa Adigal in
the poem must have had anterior existence, Other
considerations of a historical character, and even the
cultural details contained in the Brahmanical sections of
the book, zeem to indicate a period considerably ante.
rior to Dignaga as the period of the work. Hence the
conclusion seems borne in upon us that the Manimé-
khalai represents a school of logic from which Digniga
sprang, not a school of logic which expounded
Dignaga's teaching.

Book xxx of the Manimékhalai takes the form
of the teaching of the essentials of Buddhism such
as 1t was understood to be by the author Sattan,
or such as was  prevalent in the Tamil country at
the time. It begins with laying down, a5 a necessary
preparation for it; that one should be prepared to
make gifts [reely to worthy people and adopt a
conduct of righteousness in lile, thus exhibiting in
practice the two qualities of Dhana and Sila, the first
two of the ten Buddhist perfections {Paramitas). Then
the noviciate should put himself unreservedly under the
direction of the three jewels by a frank declaration of
such resignation into dependence upon the three jewels
Buddha, Dharma and Sangha. Thus Aravana Adigal
began his teaching with how the Buddha came into the
world and how he attained to enlightenment, and begins
to expound the discovery that he made of the * Four
Truths,' suffering, origin of suffering, cessation of
suffering, and the way to bring about cessation of
suffering, a truth which according to this teacher had
been taught by a succession of venerable Buddhas before.
The realization of these * Four Truths ' could only be



ITS FHILOSOPHICAL SVYSTEMR 8l

achieved by overcoming the chain of causes and condi-
tons incorperated in the twelve smidifnas.  These twelve
are 5o related to each other as cause and effect that the
cessation of the one neceszarily brings about the cessation
of the following,. We are told that these may be
regarded in the relation of subjects and of attributes as
the attributes could not exist if the subjects themselves
cease to exist., These mid@ras are then expounded fully,
and ezch one of these is actually explained in the way
both the Northern and the Southern schools of Buddhism
actually do. The exposition seems actually to follow
closely that of the Sarvistividins and the Sautrintikas,
Ignorance is explained as the chief cause of it all. It
consists in a want of capacity in oneself to perceive truth,
and in the capacity for deluding oneself in believing that
which could not be perceived, on theauthority of others,
The ultimate résult of this leads to a eycle of births in
the six different worlds of beings, of which the first three
are respectively, Déva, Brahma, and the human; the
next three, animal life, the spirit world and the nether
world itself. Good deeds take one to birth in the first
three, and evii deeds to that in the following three.
Removal of ignorance thersfore would remove all else as
of consequence. These twelve niddnas are divided into
four sections with three joints as in the Sarvastividin
Karma phenomenclogy. These again are divided into
past, present and future. * Desire, attachment and
ignorance, these and the Dbirth resulting therefrom,
constitute action in the present and cause future birth.
Consciousness, name and form, organs of sense, contact,
sensation, birth, age, disease and death, these are conse-
quential experiences in life. both present and future.
These are full of evil, of deeds, and of consequences
resulting from these deeds, and thus constitute suffering.’

11
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As such these are regarded as impermanent, coming thus
to the first cardinal statement of Buddha's teaching,
¢ Everything is impermanent’, *saroam antiyan’,
Results from this suffering are said to be becoming,
when one understands that there is nothing like a sou] in
anything existing., This brings us to the seconr cardinal
principle of Buddhism, ' Everything is without a soul ',
Csproame auiEteeataw . Consclousnes, name and form,
the organs of sense, contact, sensation, birth, disease,
age and death, with the resulting anxiety and helpless
ness, these constitute disease and suffering, The causes
of these are ignorance, action, desire, attachment and
the collection of deeds,” It is this attachment that
brings about suffering and death. 1f this attachment
should be given up, it brings about cessation of birth,
and bliss * Nirvinam alone is blisstul peace’, Nirodg-
wivaidnedam . Thus are expounded the * Four Truths .

One statement in the course of this deserves closer
attention, that is, the statcment thatin anything existent,
there is nothing like a soul. It is as a general state-
ment the same as ' seroam se@lmadam ', but somewhat
narcower in its application as it 1s actually staled
in this context as well as in a passage following
near the end of the chapter.'! Here the statement
‘andlmakare ' seems to imply the negation of in-
dividual souls in things existing, and not in its further
development of a common soul which is believed to be
a réfinement introduced by Harivarma (A.D. cir. 250),
the chief disciple of Kumaralabdha, the founder of the
Siatyasiddhi school,

Then [ollows the question of theological method,
and then an exposition of the five séamabas, The

P 17T,
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séandbas and their manifestations, it is taught, are
caused by desire, anger and illusion, and could be got
rid of by getting rid of these three, Each one of these
is to be examined separately, its real nature under-
stood and adhesion toit got rd of. Anexamination
would thus show that everything is impermanent, full of
suffering, without a soul and unclean. By so under-
standing it, desire must be given up, The best attilude
of mind is attained in the realization of friendliness to
all living beings, kindliness to creatures, and joy at the
well-being of all, and these must thersfore be cultivated.
Hlusion is got rid of by hearing * Srwtf ' by mentation,
(Cheten® ; experiencing in mind — AkToara; realizing in
vision—Darfana, By practising these steadily one can
get rid of darkness of mind.  Magimékhalai is then said
to have agreed to doing so and set up as an ascetic
fpers, which put her on the highroad to Nirofna.

In this chapter, Aravaga Adigal follows the main
lines of Larma phenomenology as taught in the school ol
the Sarvistividing and what South Indian Tamilians
describe as the teaching of the school of the Sautrin-
tikas, There is no hint of any element of the teaching
of the school of the Vigiinavadin in it of which
Dignaga was a shining exponent and even other teachers
irom Kinchl down to the days of Dharmapila were
distinctly exponents of that school. As was pointed out
already, there is nothing that could be regarded as a
reference tv the Sinyavida and the Madhyamika
school ; nor even of the characteristic teachings of the
Satyasiddhi school, & transition as it were between the
Hinayina and the Mahayina in the doctrine of andtma
that is actually referred to here. This again seems to
give us a clear indication that the time of Aravapa
Adigal, or the author Sattan, could not be relerred tw a
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time when the most distinguished teacher in Kanchi
was a shining light of the Vigfidgnavada school. [t must,
however, be noted here that, according to Hiuen- Tsang,
the prevalant form of Buddhism in Kanchi was the
Sthaviravida.

There is yet ancther school associated intimately with
Kanchi to which reference may be made here. The
Chinese know of a school of Buddhism called the Dhyana
School which seems tohave had a continuous existence
in China since the days of its introduction in the sixth
century to the present time. This is called in Japanese
Yen-shu, This was introduced into China by an Indian
priest called Bodhidharma. * He was the third son of
a king of Kanchi in South India. He came to China in
A.D. 327" * Thisachool does not cling for support to
any particular portion of the Typitaka, but rather takes
up whatever is excellent in the various portions of the
sacred canon, not without subjecting it to a critical
examination. The Dhyana school moreover believes
that the human tongue is too weak to give expression to
the highest truths. As a natural consequence of such a
belief, its adherents disclaim attachment to Sacred
Books as their final authority., But nevertheless they
respect the canon regarding it as an efficient instrument
conducing to the attainment of enlightenment.” There
is no indication of anything like this teaching in the
Buddhism of Manimékhalai. If Bodhidharma went to
China in A.D. s52%, his teaching must have been fairly
well known about A.D. 500, Perhaps this may givea
slight indication that the teaching of Aravapa Adigal
must have been earlier than A.D. 500.

It may be stated in conclusion that the teaching of
Buddhism as embodied in Book xxx is enforced by
Sattan at least in three other places in the course of the
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work. He puts it once in the mouth of Aravapa Adigal
himself in Book xxiv where he taught it to the queen;
he puts it into the mouth of the spirit of ' the statue in
the pillar’ in Book xxi, and he puts it again into the
mouth of the image of Kannaki addressing Manimékhalaj
as on the previous occasion. In all this it is the same
teaching that is given detail for detail. That the teaching
followed was that of the Savtrintikais in clear evidence
where Kapnaki is made to tell Mapimékhalai, * having
learnt in this old city the wise teaching of those that
profess the various religions, and after feeling convinced
that they do not expound the path of truth, you will then
accept *the path of the Pitakas of the Great One "', and
follow it without transgression.” This makesitas clear
as it is possible to expect in the circumstances, that the
teaching of Buddhism embodied in the Mapimékhalai is
the Sautrintika form of Buddhism, and by no means the
Vighanavdda with which the names of Digniga and the
succession of his pupils down to Dharmapila are
intimately associated.

Vv

EXAMINATION OF OTHER VIEWS ON THE
PHILOSOPHICAL SYSTEMS OF
MANIMEKHALAI

THE foreguing account of Books xxvii, xxix and xxx
of the Mapimékhalai follows faithfully the text of the
work, but the exposition of it is entirely my own. It
would have become obvious to the reader who has
perused the whole of it with any care, that perhaps other
views than those expounded above can possibly be urged
and other conclusions drawn with very considerable
justification. 1t may be as well that those other lines are
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considered and my reasons for taking #ie line that [ have
taken indicated as a necessary supplement to my exposi-
tion of the subject. In regard to this part of the subject,
I have had the great advantage of discussion with a
scholar of the eminence of Professor Jacobt of Bonn whoe
did me the kindress to look through the manuseript
porticn relating to the translation of these books and the
whole of myexposition thereof.  As his criticism is quite
typical of the views possible, | set them forth, as far as
may be, in his own words, with a running commentary
of my own as perhaps the best way of explaining the
position.

The first point to call for attention relates to the
remarks of the learned Professor regarding Krtakati,
Krtakdti, it will be remembered, is 4 name which occurs
in the Manimékhalai along with those of VEdavyisa and
Jaimini among those who were regarded as authoritative
expounders of Faidite Sramanas (instruments of know-
ledge resting upon the Véda for their authority). Profes-
sor Jacobi writes in his letter dated the 28th April 1927 1 —

"Wour explanation of Ertaledti as the name of the first
commentary on the Mimamsa Sfitras iz of great importance,

The vexed question about Bodhfiyana snd Upavarsha g

trought nearer its solotion by your discovery. [n connec-

tion with it I may be allowed to make the following remarks :

(1) The Vrttikdra cannot be eguated with Krtakéti,
if the report of the Mapimékhalai may be trusted. For Kria-
kiti taught eight promayas, and the VittikEre but six: see

Sabarasvimin's quotation from himad. I, 1, § (p. 10, Bidlr.
Sad, B}

{Z) Vedavydsa in connection with the pramduar cannot
be BadasByana, sinee no school of the Vedantins is known to
have admitted ten pramdpas, but some ackoowledged three,
some six.  (In the Sitras of either MiméArhsa occor only the
three original pramiyas, 8s acknowledged by S@nkhye. In
the VEdinta Sitras arfiegalti doss not occcar, in the
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Mimdsasn Satra ; it does eccur twice or thrice but the word
there denotez something quite diferent, in no way connacterd
with the prdmesa erfdddefls), Perhaps Védavyisz shonld
be tzken to be (he author of the Purnas, though the Paprd-
nikas acknowledge eight prawmdnas according to the uvsual
tradibion.”

We chall consider the points in this extract seriatim.
Krtakdti is the name of a person according to the
Manpimékhalai. But what is said of Krtakoti in the
Prapanchahrdaya passage quoted dn exéenso showsKriakt
to be the name of the commentary from which the author
must have been subsequently named Krtakdti. The very
formation of the word seems to indicate it as a personal
title, though, according to our authority, it is unmistaka.
hly the name of the work. The Prapanchahrdaya passage
quoted makes it clear, beyond all possibility of doubt
that Krtakdtiis the author of the commentary as a whole,
and Upavarsha was the expounder of that commentary
who, for convemience of teaching and reading, felt it
necessary to make an abridged edition of it. That is the
position according to this Sanskrit work. But the point
to which the professor takes exception is whether Krtakdti
can be identified with the Vrttikdra as 1 have taken it in
my exposition. The commentators quote largely a
commentary as the work of a Vrttikira. They do not, in
the great majority of cases, give any other name than that
of Vrttikira. But the Prapanchahrdaya clearly states
that it was DBodhiiyana that wrote the commentary
Krtakéti, and that Upavarsha's work was no more than
an abridgement. So where it is quoted as distinct from
Upavarsha, sometimes in juxtaposition, the possibility
seems to be that Bodhdyana is quoted under the name
Vrttikira as the Sri Bhashya of Ramanuja refers to
Bodhiyana Vytti as an authontative work * following the
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text of which closely he writes his own commentary on the
Brahma Sotras ' or Uttara Mimamsa. The Prapam:ha}.r.
daya makes the statement clear that Bodhivana wrote the
commentary on the whole of the Miméarhsa, Plirva and
Uttara, and Upavarsha's abridgment similarly takes
into it both the sections of the Mimimsa. But Professor
Jacobi's point of objection is that the Vrttikdra formulat-
ed eight premspas according to the Mapimékhalai, [f
Krtakdti should be taken to be the Vrttikira, the eight
framduas are nowhere mentioned in Védanta works as
formulated by him. He takes the six pramasas clearly
stated in the commentary on Siitra I. 1.+5 of the Pirva
Mimarisa in Sabara’s commentary to be a guotation from
the Vrttikira. My point against this is that the position
seems to be supported indirectly by what Professor Keith
has to say of the quotation from the Vrttikira in this
commentary, that the six are the prom@pas accepted by
the commentator as the pramanes of the Shtrakara, that
is Jaimini. As against this, the Professor points out in
a later letter dated the 12th July, 1927,
"¥You say that the six pramfess, meptioned first in the
extract from the old Vritikdsa, were those formulated by
Jaimini, the Satrakdra himself. But by the evidence of the

Satras their enthor knew only the first three prasmidees and
no mora,”

I must admit [ had overlooked this point. But then
the point admits of an explanation. In that particular
chapter, Jaimini is apparently considering the pramanas
generally admitted as such by other Sastrakiras, it may
be the Naiyayikas and others, and of these, [or the
purposes of the Mimarisa Sastra, the first part of it in
particular, he rejects the first three as of no validity and
accepts the fourth, Sahda alone, as of valid authority,
That position of the Sitrakira does not appear to me to
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be necessarily inconsistent with Jaimini’s regarding six
as valid pramEZres generally from the point of view of
the systems of the followers of the Veda asa whole.
This is confirmed by the Prapanchahrdaya which treats
these six as femkeéa (secular). With sucha clear state-
ment as is found in the Manimékhalai any other explana-
tion would make the author absurd, and | believe it would
be carrying criticism too far to ascribe to an author an
abzurdity of this gross kind.

In regard to Védavyisa himsell, the Professor's point
is that no Védinta work has accepted ten pramdpas as
such. But that 1s not incompatible with Védavyasa
having formulated ten prameTras.

In the section under consideration, the Manimékhalai
deals with the Vaidika gramdnasas such, not those of the
Mimémsa Sastra alone.  Among those who dealt with
the subject of pramdFras generally the work mentions
three, VEédavyisa formulating ten pramdsas as valid,
Krtakdti eight and Jaimini six. The formulating of
these as generally acceptable, is not incompatible” with
the position that where particular sciences or Sistras are
taken into consideration, these get reduced, for the
purposes of the particular S3stra, to a smaller number.
That seems the only satisfactory way of accounting for
the varying numbers of the prawmanes that we find in the
different Sastras. Butin regard to Vyasa himself, the
Professor is of opinion that probably he was not Vyisa
Badardyana, the author of the Brahma Sditras. Indian
tradition seems to be uniform in regarding Vedavyasa as
actually the author of the Brahma Sitras, No treatise
of his on prema@nes has come down to us, but Véda-
vyasa is regarded as a teacher, and it is just possible to
believe.he tanght, as a necessary preliminary Vaidika
pramipas as such, and in the course of that teaching

12
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formulated ten pramdpes. This position seems to find
confirmation in the passage quoted from the commentary
Kasika on the Slokavarttika where the names of Krtakati
and Védavyisa are brought into connection. vcdm}asa
i there indicated by the name Pardarya, son of Pari
gara, and Krtakoti is there referred to as one that followed
him in point of time and as one that followed him in
point of teaching as well, so that Krtakdti was one that
followed the teaching of Piridarya Vyisa coming later
in point of time. It seems therefore understandable that,
on the general question of the pramdpar, Parasarya
Vyisa the teacher held ten such as acceptable, while the
comparatively late disciple elected to accept only eight
of his teacher's, just as Jaimini, traditionally the pupil
of Vyisa, is said similarly to have accepted only six.
The whole position is merely one of classification.
While it is possible [or one to regard some of these as
distinct enough for separate treatment, others may
legitimately hold that they are easily capable of inclusion
in some of those already considered,

It seems likely there is manuscript warrant for
the confusion in the printed texts of the commentary
of Sabara on the Phrva Mimarhsa. The Panini trans-
lator in his comment on Sitra I, 1, 5 of the Pirva
Miméimsa translates only six gramdnaes as those of the
commentator. In his analysis of the first pade of
the work that he prefixes to the translation, he recounts
eight pramayas without indicating where exactly he
obtained the information from.! Is it not possible
then that this list of eight is the eight of the Vrttikira
as quoted by Sabara, and therefore the eight of

' A letter of mine asking for the source of this information regarding the
elght premdyes, fetched the reply, fo my great regret, that the leamed
tranaiater died cn Jdh June, 1927,
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Krtakdti as we find it stated in the Magimékhalai?
That there is some little confusion would become clear
from the following extracts from Professor Keith's
Karma Mimamsa, On page 8, he has :—* The extract
from the Vrttikira proves that an important addition has
been made to the teaching of the Mimamsa in the shape
af the introduction of the discussion of the validity of
knowledge and its diverse forms." Further down he has
‘it is not illegitimate to assume that the Vryttikara
indulged also in metaphysical discussions ' [f the Vrtti-
kara held eight gramdyas as valid and is quoted as such
in commentaries, and if the Manimékhalai said Badha-
yana Krtakdti formulated eight prawfias as such, is
thera not justification for regarding the two as the same
person? The point that the Siitras actually discuss only
four pramaEnas does not materially affect the question as
these praminas are pramana: of validity for the purpose
of Mimarisa Sastra particularly, while the eight may be
held as generally acceptable.  The four considered in the
Siitras may be the four generally taken to be those
accepted by the Naiyayikas. That VEdantins discuss
only the three gram@zar of the Sankya would mean no
more than that the preoccupation of the Védinta writers
is to consider or controvert the Sankya, at any rate, to
consider it as perhaps the most influential system obtain-
ing at the time. Coming to the point that the Védavyisa
referred to in the Manimékhalai may be the Paurinika
Vyasa, 1 do not know if there is sufficient justification
for distinguishing so many Vyisas. But it is just
possible that the Pauragnibamain lollows the teaching of
Krtakoti, who, after all, is described as a lollower of
Vyasa in point of conviction. In the work Sarva
Siddhinta Sangraha ascribed to Sankarachiarya there is
a Vyasa Siddhinta discussed, but it seems to be 4
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Siddhinta incorporating the teaching of the Mahibharata
as such. This work, Sarva Siddhanta Sangraha may be
the work of the great Sankara or no.  But it apparently
was a work cuusidfr}'d oi some importance and standing
as the Vaishpava Achirya Pillai Lokacharya seems to
have considered it as a work of some authority. In any
case, there seems to be no room for a decisive negation
to the statement in the Mapimékhalai that Vyisa in
his treatment of the Vaidika proemdear accepted ten
pramapas as of general validity,

While, therefore, we may not be In a position to
support by a decisive authority categorically stated of the
position indicated in the Manimekhalai, there seems to
be quite enough of circumstantial evidence to support
the general position of the Manimekhalai that Vaidika
pramidzas as such received treatment at the hands of
three ach@vyas of high rank, Vyasa, Krtakoti, and
Jaimini, the pramdsas actually upheld by the three being
respectively, tem, eight and six. It further turns out
that Krtakiti was a follower of Vyisa in point of
teaching, which may mean that he was a teacher of the
system formulated by Vyasa, and this invloves his
exposition of Vyasa's teaching, which took the form of a
commentary, such as the Prapanchahrdaya actually
indicates it to be, the work Krtakéti of an author
Bodhayana, Where Rimanuja speaks of his following
the text of Badhiyana's vrtti in his Sii Bhashya, the
ground for identifying Bddhiyana with Krtakdti does
not seem to be quite without support,

The next point of the professor's criticism is the.
relative position of Digniga and the author of the Mani-
mékhalai, as their teaching of Buddhistic logic is almost
identical in point of form. Since the good professor has
given me full permission to extract from his letters, I shall
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take the liberty of expounding his pesition by quoting
his own words :(—

I now usderstand what you meant by saying that {n the
Magimekhalai the logical teaching of Digniga is anticipated,
Acuording to your opinion, there was in South India a schoal
of Logicians headed by Aravapa Adigal where Digniga
learned the svstem of Logic whiek laior fn AMarth Dodfie Be
prociaimed as &5 ewn. Thia is a bold assemplion which
wonld réquire very strong arguments to pass ag admissible,
A prima facie objection, of which yon seem not to be un-
conscions, is the following :—The Manim&akhalsi is a romancs
the scheme of which is 1aid in the remote past. The events
narrated in it are & fction of the poat (or his predecsssors),
and so are the persons figoring in it. Why ghoald Aravana
Adigal be an exception ? I8 be, or his school, well attested
by Tamil tradition in the Sanzum Literature? In many
Jaina romances thers 15 introdiced some Fafd who ives an
exposition of the law, coavests the héro, ete., ete., buat ne-
body has taleen these taachers for historical persons. They
gerve the purpose of the post to give a sketch of the Jain
doctrines, or as the Sase may be to refute heterodox ones,
Similarly Sittan introduced Arevapa Adigal as the axponent
of vhat he himself congidersd to be the essenee of Buddhism,
As he is no Sdstrin, no professor of Philozsophy, but a poet
and grain merchant, he natorally had to gather information
from differsnt sowrces. This accounts for the occasional
inconsistencies in his * report,’ e.g. * when first five Avavavas
are taunght {iu accordance with Aksapdda and ‘-.?asnhan:ihu?
and afterwards the two last Avayavas are incloded in 75fanda
so that only thres remain (as taught by Digniga) ; or whan
in chapter =xvil the Banddha system is reckonsd among
the six systems which are based on the six pramdwar, and in
chapter xxix Buddha iz said to have admitted bt fowe
pramanas.”

Inthe passage the first point that emerges is the
character of the work Manimékhalai. Manimékhalai is un-
doubtedly a romantic poem. But | have taken pains to
show that it 15 a romance based on historical occurrences,
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It at least seems to have been the traditional opinien of
the commentators that, while the treatment of the subject
in the work is of the character of a romance, the incidents
narrated in it are of the character of historical incidents,
This is, to some extent, supported by the fact that the
author, who is deseribed undoubtedly as the grain
merchant of Madura, was a contemporary of the Chera
king, * Senguttuvnn, in whose court he was a much
respected figure. He was the particular friend of the
Chera king's younger brother, ]]angﬁ the author of
éL]appadhmaram, who moere than once, in the bady of the
work, refers 1o Sattan as a friend of his brother, the
monarch, Senguttuvan is a character whose deeds are
found described in works, whose character as Sangam
works is bayond cavil. The achievements of this monarch
are described im identical terms almost, in these two
romantic works as well as in a more or less definitely
historical poem, the Padirruppattu, by Paranar, a Sangam
classic by common consent.  \Whatever opinion we may
form of the works themselves, their character must be
governed by this consideration that Sattan and fmﬂngut-
tuvan were contemporaries,

The next point is, whether Aravana Adigal, the author,
gives an expostion of Buddhism and Buddhistic logic
in this work exactly in the style of the Jain authors
referred to, the Jain celebrities described in the work
Prabhavakacharita. The Professor is undoubtedly right
in saying that Sittan was first and foremost a poet
and not perhaps a philosopher or Sastrin,  But i the
tradition of the Tamil Land could be believed much.
true philosophic influence has been inspired to professed
teachers and founders of systems from sources far less
reputable than that of the grain merchant Sattan. I have
nowhere stated that there was a particular school of logi-
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ciang, or that Aravana Adigal was the head of a particular
school. All that I meant was there must have been
teachers of logic teaching at various centres inthe Tamil
country. Aravapa Adigal was typical of those teachers
and as was usual with these teachers he spent a wander-
ing life here, there, and everywhere, at any rate, in the
Tamil country. In the last stage of his life, he was
teaching in Kinchi, as he did in a previous stage at
Kaveripattinam. He may have anticipated the teaching
of Digndza in the enunciation of two pram@Esas, namely
that the pramdpars definitely applicable to the teachings
of Buddhism are only two, and that the Avayavas (mem-
bers of a syllogism) need be only three. My position
that Aravapa Adigal anticipates Digniga is taken on
these iwo points that at the end of the discussion of
Vaidika prasmuas in Book xxvii; he definitely states that
six are the current pramanes applicable to the six re-
cognized systems of the time, and according to him one
of the six recognized systems was Buddhism, At the
commencement of Book xxix where he treats of Buddhist
logic, he treats of the Praminas, Pratyaksha and
Anumana, and winds up with the statement that the
pther pramdmas are capable of inclusion in the second,
e, Anumina. In the Nyayapravésa and the Pramana-
samuucchaya of Digniga, Digniga solemnly discusses the
four pramawas of the logicians rejecting the last two and
accepting the first two, To me it appears that Aravana
Adigal's position marks a transition to what ultimately
became Digniga's teaching. If a man of the reputation
of Aravapa Adigal as a teacher taught the system in
Kanchi, one may take it that serious students at Kanchi
had some knowledge of it, and when one of them of the
genius  of Dignaga systematized the teaching of
Buddhist logic, he might have improved upon it by
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making a deliberate investigation of the whole position in.
cluding that of the most anthoritative school of the time,
that of the Naiyiyikas, and laid it dewn that two are the
Sramauns and not four, while Aravana Adigal merely Says
that there are other pramdmas, but they need not be con-
sidered separately, as all of them could be included in
the second, the all of e here being apparently, the
remaining four out of the six, It dees not affect our
position even if Aravana Adigal WEFE & mere creation of
the poet, as it would then be that Sattan incorperates in
the Mapimekhalai what was the prevalent notion among
Buddhists at Kanchi, or what is perhaps better, in the
Tamil country., In regard to the svayaras the same
transition is indicated almost in the same manner, that
is, he discusses the three and leaves the other two as
capable of inclusion in the third. That is the reascn
why | regard it as a transition from the current beliefs
of anterior times to the téachings of Dignaga.
The professor follows up his criticism with further
remarking,
" Though it will probably ever be impossible to ascertain
a1l sourees from which Sattan drew his information which he
embodied in theorstieal chapters of the Manim&khalai,

but still it can be done in one case beyond the possibility
of doubt. Indeed on a comparison of the exposition of
the faliaciés of the Magimekhalai with the corresponding
part in the Nyiyapravesa it will be seen that the nomber
and order of the faliacies, and a8 vou vouorself state; ** their
definitions and illustrations slike =zre almost flenticel ™.
Now the material agreement of two texls amounting
practically to identity cannot be set down as a mere chanes ;
it is impossible to expound it in any other way than by
assoming that one @xt s immediately or mediataly an
pbatract of the other ; in the case under consideration, it iz
evident that the anthor of the Manimekhalai, in thie part at
least, has horrowed from the Nydvapraveda of Sankars-
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svEmin, mor can it be assumed that both Sattan and Sankara
botrowed from 8 common source. For we koow that
Sankara's sonrce wes Dignaga's NyEvadvira of which a
Chinese translation has been preserved; but he gave a
masterly exposition of his teacher’s logical system improv-
ing however on one point by adding four more to Dignfiga's
five Pabiha-binms. As the same four additional abbssss
are adopted in Sdttan's abstract, it is clear that the latter
hes copied from the Mydvapraveda., In this regard the
verdiet of all unprejudiced scholams will be nnanimous.
Therafore the posteriority of Sattan to Sankasrasvimin and a
fartiord to Digndga muost be regarded a5 esteblished, The
ppper limit of the position of the Mapimekhalai may be
taken to be A.D. SO0

In this part the professor takes up the position of
Sittan’s being later than Digniga on the basis of what
iz contained in Book xxix of the Magimékhalai. His
position would be less open to objection, and mine per-
haps less capable of justification, but for the fact that
the position taken by him is not altogether without its
own weak points. We agree in respect of the teaching
of Buddhist logic in Book xxix of the Manimékhalai
and that of the Nyiyapravéda and Praminasamuchchaya
peing almost identical. Our difference is only which
is first and which is next. There are two points in the
professor’s criticism which challenge consideration. The
first is that the Nyayapravésa is ascribed to Sankara-
svimin, the immediate disciple of Ddgnaga himself.
There is the furiher point that the Nyiyapravésa in
regard to Paksha-gbhitsas improves upon the teaching of
Digniga by adding four more Paksha-FhkEsas thus bring-
ing it into closer identity with the teaching of the
Manimékhalai. Therefore the position comes to be
that the Manim&khalai copied not the work of Dignaga
himself but that of his disciple. But the Nyiyapravéia

13
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i3 regarded by others, on equally valid evidence of whick
the principal features have already explained by me above,
as the work of Digniga himself and not of Sankara.
svamin, Therefore the addition of four Pabsha-2i4zim;
by Sankarasvamin to the teaching of Dignaga would
have no basis to stand on. The question then would be
the teaching of Digniga according to Nyavapravésa and
the expozition of the Paésba-hidsas in Book xxix of the
Mapimékhalai, Which is anterior and which is posteriar
is the gquestion. The main [eatures of the argument
upon which the particular pram@se 1s ascribed to
Digniga have been indicated above in summary, and
the relerences given to where further information
could be had. I requested the good offices of the
learned professor to contribute the appended note on the
other side of the question of Sankarasvamin's authorship
of Nyiyapravéda as some of the sources are not acces.
sible to me. [In this context the professor's position
that the Nydyapravéfa is based on Nyayadvira of
Digniga is seriously called in question. Both the
Nyiyadvira and the Nyiyapravéda are ascribed to Digna-
ga, and are regarded as separate works altogether.
Therefore the position is not quite so clear, and opinion
is not s0 unanimous as to the authorship of these
works, To me it appears that itis a matter of no
importance comparatively whether the Nyayapravésa is
Digniga's or Sankarasvimin's as Sankarasvimin is
accepted as the immediate disciple of Digniga. 1 agree
with the learned prolessor that the two worlks are so
close to each other as to be almost identical that the.
one must have taken it from the other. But the real point
of difference is whether it is impossible that Aravapa
Adigal could have taught the subject without formulat-
ing itasina text-book as Digniga had done it later.
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Aravana Adiga] was a mere teacher, and not a codifier
and controversialist like Dignaga, whose main purpose
was todefend Buddhist I(.ngic as agalnst those that may
be interested in assailing it. It is unnecessary for this
position that Dignaga should necessarily have learned it
from Aravana Adipal or somebody else in Kanchi, or
that he should take himself away to Nowdkern [fediato
misappropriate the teaching, as it were, and publish it
as his own. From all that we know of teachers that
taught in those times they had freedom to make the
alterations implied in this process to be able to do it in
their own particular localities. The only characteristic
feature that ought to be paid attention to in the case of
Digniga is that he went about controverting, and had
therefore to give his teaching a definition which a
teacher like Aravapa Adigal did not perhaps quite feel
called upon to dofrom the necessities of controversy. We
cannot in our présent state of knowledge be so definite
ahout the position of Akshapida and Vasubandhu that
these teachers originated the teaching in regard to the
five asayavas, or in regard to anything else. It would
be very difficult to ascribe the originating of any
very particular item of teaching in these departments
to particular authors except to the extent of their
having committed these items of teaching to writing in
works that have become accessible to us. As a rule it
may be taken that these teachings were for a consider-
able length of time in the floating traditions of the
schools before they got entry into written texts, and
when they actually reached this state they had necessarily
to take a more definite form. Therefore it is guite un-
pecessary to ascribe any moral turpitude to Digniga in
doing what he actually did, giving to the teaching of the
schools before him, of which Aravapa Adigal is a mew
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representative, the current definition in this tormulation
of the pramdEras and the speyaser.  Onthe basis of the
reasons given by the learned professor, the date A.D. 500
may seem quite reasonable. But Vasubandhu's date
is nowadays taken to be somewhat earlier, and
cannot go as far as A.D. 400, It 15 now taken as
proved that Vasubandhu was a contemporary of
Samudragupta, and Dignaga therefore could not have
been very much Jater, He might have been somewhat
younger than Vasubandhu but could not have been so
late as to be capable of being brought to A.D. 4o0.
That from our point of view seems a minor one.

While we are discussing this point, I may as well
mote here a remark of my friend, Mr, R. Narasimha-
charyar, till lately Director of Archaological Researches
in Mysore. Heis as well convinced as Professor Jacobi
himself as to the Mapimékhalai expounding the Nyiya-
pravéia of Digniga. But he put it to me that, having
regard to what Book xxix of the Manimékhalai
expounds as Buddhist logie, it would not be unreasonable
to argue that Digniga was an earlier teacher and there-
fore earlier than the date of the Mapimékhalai, that is,
the second century A.D. In other words, he would take
the date of Manimgkhalai to be the second century A.D.
and would place Digniga earlier than that date. This
position of my friend goes to indicate that perhaps the
more legitimate historical argument would be to fix the
date of the Mapimékhalai and shift that of Digniga, for
after all, Magimékhalai's dating is to be primarily on the
historical considerations indicated above rather than on
the phi!maphical systems such as the:,' are in the work.
I may, however, note that there are difficulties in the
way of accepting that position. Digniiga's contempora-
neity with Vasubandhu would be difficult to call in
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usstion unless we are prepared to throw to the four
winds all the available evidence of lterary lradition
completely. Vasubandhu cannot be talken to an anterior
date such as this would imply without doing very great
violence to accredited Buddhist tradition and Chinese
evidence of a definite character. The more reazonable
position to take therelore seems to be that which is talen
in the course of the exposition ol the work above,
The professor's further point of criticism is in regard
to the omission of all references to Mahiyana. Here is
the professor’s position i —

' Sattan in his exposition of Buddhism nowhere, as you
say, refers to Mahfyinistle ideas. It may, therefore, be
gssumed that in hls time the Mahliyina was not yel in exisi-
ence, and accordingly Sittan must be earlier than
Nigarjuaz ; but this conclusion. ¢an easily e shown to be
wrong. For Sattan refecs to Akshapida and Nyaya, and as
in the Nydyasitra, the Stnyavida is discussed and refuted,
there can be 0o doubt that in Sattan's time, the Mabiydna
was already established long since.’

In this point again, I am sorry that the professor's
argument overshoots the mark. There is no reference
to Mahiyana in the exposition of Buddhism in the Magi-
mékhalai, and the conclugion cannot be that Sittan did
aot know the Mahiayina either to accept it as an orthodox
system, or to condemnitas a heretical system. That may
be due to Sittan being anterior to Nagirjuna and there-
fore of Sinyavada, or of his not knowing it, the teaching
not having had sufficient time to have become well
known, and reach the Tamil country. The latter is the
view that 1 have taken, and not exactly the former,
guided here again by the governing historical considera-
tions. The learned professor, on the contrary, bases
himself on the position that the teaching of Akshapada
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and the Nyiyasitra are identical in every particular. In
regard to the Suu}ravada that is discussed and refuted
there again, there is not that agreement in regard to
what exactly the teachings of Akshapida were and what
additions were made to the Nyiyasdtras since the time
of Akshapida, This would mean that the discussion of
the ﬁun:. avida must be proved to be in the part ascri-
bable to Akshapda, as in fact it cannot be, if according
to other scholars who have specialized their studies in the
Nyaya, Akshapada was far anterior to Nagarjuna himself.
All I wish to point out is that an argument such as this
cannot be held to be decisive in our present state of
knowledze of the chronology of these works. The
Mahiayina is not a product of Nagarjuna's teaching.
The teaching of Mahdyana can be traced back to the
days of Asoka, if not earlier. = But the actual Sllﬂj?ﬂ-\"*dﬂ
in the form in which it has come down to usis still
generally regarded as T.he teaching of Nagarjuna. The
puswbt]mes are that Sattan’s teaching embodies what-
ever was in the opinion™ of the Tamil country, the
orthodox teaching of Buddhism, about the same time as
Nagarjuna was expounding the Sinyavada of the Maha-
vinistic school in the Andhra country across, both being
the result of the same stir, particularly in the continent
of India, that is indicated in the Mahavamséa of Ceylon
as the famous Vaitulya controversy. The heretics are
located, according to the Mahivamsa, in the coast
country set over against Anuradhapura extending north-
wards into the Andhra country. Therefore the time at
which gitta.u lived seems to me the time which actually_
produced Nagarjuna and Déva and possibly a little
anterior. Much as the great Master of the Law, Hiuen-
Tsang, does not make any reference to Dharmakirti who
lived in his time and perhaps was actually teaching when
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the great traveller was in India, Sattan fails to mention
Nagirjuna or his Siinyavada.

The analogy brought in by the learned professor can
hardly be accepted as holding good in this case. His
position is :—

+ Similacly inthe Vedinta Satra and in the passage from
the Vettikara guoted by Sabarasvimin ad, I, 1,5 the Stinvavada
is discussed and refuted, It is true that in the MapimEkhalai
there is no expliclt reference to the Védinta philosophy.
However the same remark appliss also to the Wyayvavirttika,
for Uddsotak8ra eltogether ipnores the VEdanta though at

his time it was almost certamly a separate svstem of philo.
sophy. The same attitnde towards VédSntism taken ap by

Uddyotakira and Sattan rather speaks in faveuwr of the
assumption that both authors were not far removed in lime
from each other.'

Uddyotakira i1s a commentator pure and simple
on the Nyiya. It is opento him net to mention the
Védanta az a system, unless he saw particular reason for
doing so, or the actual text that he commented on neces-
sitated a reference, Sattanstands on a different footing.
He lays himself out to discuss what he regarded as here.
tical systems and then to expound the system of Buddhism
that commended itself to him. The difference is vital and
of considerable force. It would be therefore difficult to
helieve that Uddyotakara and Sattan were near enough
in point of time because of the omission in the works
of both of them of any reference to Védanta as a system.

Coming to the exposition of Buddhism in Book xxx
of the Manimékhalai, the professor's criticism is as
follows :—

“The translation of nhapt&r wxx of the Menimékhalai
is very welcome, though it is rather disappointing being a
mere meagre account of Buddhism, T wonder who Satian's
authority was in this part. It contains only such teachings
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a5 may be acknowledged by all Buddhists, both Hinaynists
and MahSviinists. [t has not any reference to the Sarva.
stivida nor the system of the Sawtréntilkas, for the central
conception of these twa achonls i3 the theory of the
dharmas which is not even hinted at in Sattan's abstract, |
think he merely related what every Srivaka was supposed to
know.’

It may be stated at once that Sattan although he
does not indicate the authority upon which he relies for
the summary of Buddhism in Book xxx refers elsewhere
to what his authority is. The Buddhism that he
teaches is, * the path of the Pijakas, of the Great one.'?
He is expounding the fundamental teachings of the
Buddha and not the teachings of schools of Buddhism
which are elaborations and modifications of systems-
builders of later times. It is possible to make the
inference from this alone that Sattan was anterior to the
growth of definite systems that we know of in Buddhism,
particularly the four which are so prominently associated
with the Buddhism of a later age. But that argument
need not be pushed to any extreme, A German scholar
of the twentieth century, laying himself out defimtely to
disentangle the teachings of the Buddha from the excres
cences of subsequent ages and teachers, inculcates in
substance what is the teaching of Sattan, neither more
nor less.? So Sattan’s teaching may be regarded as
the teaching of * the Pitaka of the Buddha ', and therefore
indicates a deference to the authority of the *word of the
Buddha ' such as it was known to be in his time. In that
sense it would be what iscalled Sthaviravida and may be
regarded as Sautrintika also, not in the technical sense
that the expression acquired, but in a more general sense,
Sattan's anxiety is to teach what the Buddha taught. It

* Boak xxvi, 1, 65,
* The Dactrine of the Buddbe by George Grimm, Leipalg, 1826,
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is just possible on this very ground to claimfor him ante-
riority, though it 1s equally possible that a later wnter
could lay himself out to disentangle the actual teaching
of the Buddha from its outgrowths., But the claim to
Sattan's anteriority, according to me, rests not se much
on this feature as on the particular feature that the other
systems as such did not come in for commendation in the
book on Buddhism, and what perhaps is more to be ex-
pected, in condemnation along with the heretical systems.
One explanation 15 possible that, while he condemns
systems which did not recognize the Buddha, he merely
expounds a system taught by the Buddha, and passed
over outgrowths from that system with a tolerance which
is not unusual in Indian thought.

I have taken it upon myself to make this elaborate
criticism of the views of my much esteemed and learned
friend, Professor Jacobi, because the importance of the
subject and the eminence of the scholarship of the
professor alike demand it from me. The stimulus to this
line of investigation at this time, came from him to
me, and it s but fair to him that 1 should acknow-
ledge it here, and consider his criticism with the respect
which is due to the eminent source from which
it comes, The elaborate criticism and the extensive
answer that that necessitated, alike go to show that the
line of investigation that was undertaken has shown
clearly, though somewhat disappointingly, that this line
of investigation cannot by any means lay claim to that
finality which, perhaps in the first instance, was expected
of it both by Professor Jacobi and by myself. 1f 1 could go
by this investigation alone I should not have any great
difficulty in accepting the position arrived at by the
gminent scholar. But once that position is accepted, it
is incumbent upon me, as a student of history, to test the

14
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position by other lines of enquiry. Without repeating
the details of history, | may merely draw attention here
to two facts which stand out. The first is that the anthor
is demonstrably a contemporary of Senguttuvan Chéra,
and of his younger brother, llangd, the author of the
Silappadhikiram, That is one fact of history which it
would be difficult to call in question. The second is that
at the time to which the work refers which is undoubted-
ly the time of the author, Kianchi was not under the
Pallavas, nor under the Tondaman chieftain, Ilarh Tira-
yan, but under the princely viceroys of the Chola family,
The history of the Pallavas as such certainly goes back
to the age of Samudragupta in the middle of the fourth
century as we take it at present. That is a date not far
removed from that of Digniga. The Tondamin chief-
tains, particularly Tondamin Haw Tirayan of Sangam
fame, must have ruled earlier. The Chola ascendency
in the Tondamandalam (the country round Kanchi) must
be referred to an age anterior to this. This position had
beensought to be'got round by the Epigraphists by the as-
sumptionof a Chola interregnum previous to the Pallava
king Kumiravishnu Il who in one of his records is said
to have retaken Kanchi. Leaving aside for the moment
criticism of details in connection with this particular
statement, it may be said at once that the Chola interreg-
num such as is postulated must be an interregnum
extending over five generations or roundly one century
of time. The Sangam works give evidence of Kinchi
being under the rule of the Cholas and then of the
Tondamin Ilarh Tirayan, and arranging the authors and,
the patrons referred to therein in the order of suceession
metely, we get to somewhat like this line of five genera-
tions and a length of time of a century, Therefore no
conclusion can be accepted which does not satisfy this
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condition primarily ; the age indicated by Professor
Jacobi on the line of reasoning that he has adopted, with
the philusﬂphiv:al systems of the Manimékhalai as a basis,
can hardly satisfy this condition. The alternative
suggestion of Mr, Narasimhacharyar has been briefly
adverted to.

While therefore acknowledging with gratitude the
criticism of the learned professor, | may join in his regret
that we cannot come o an agreement on this investiga-
tion.



APPENDIX

THE AUTHORSHIP OF THE NYAVYAPRAVESA
0y

MorsiEvr TUBIAKSEI

Ix an ecxcellent note in the Mullelin of the Awmdemy of Scisiess,
1926, Russia, Monsieur Tubianski attacks the problem of the
anthorship of the treatise, Nydyepravéia, and gives his vote In
favour of the Npdyagdranmia known to the Chinese and regarded
by them as the principal treatise on Buddhist logic being the
work of Sankarasvimin, and not of Digniga. I am obliged to
Professor Jacobi of Boan for a copy of the note, and sm merely
giving o summary of the arguments in favour of this position as
presenting the other side of the guestion, the more readily as
Professor Jacobi writes bo intimate that he i3 in full agreement
with Monsicur Tubianskl.” ‘There are four works bearing names
though slightly | different but oear enough for any one of
ibem to be confounded with another.! Two of these sre in
Chinese, two in Tibetan. The frst of the Chinese works is
Nypayapravels ascribed to Sankarasvimin,

2, The Mpiyadwdre in two tranglations by Ywap-Chwang
and I'Tsing reapectively, and attributed to Dignaga.

3. Similarly there are two works in Tibetan () Nyayagra-
vifadodre and (6) Npdyaprevids, both of them ascribed to
Dignéga.

Both Murakami and Sugiura, on an examination of the
Chinese texls, but without eny konowledge of Tibetan solrces,
came to the conclusion that the two Chinese works, Myayagranads
and JYydyadvdre were differant. 5. C. Vidyabhushan working
from the Tibetan side alone and relying chiefly upon an
examingtion of ona of the twao warks, NP’#}'E&HI::H:, rediced th:ﬁﬂ_
to thres, the two Tibetan works being regarded by him as ema.

! Fara full statement of the opprsite position reforesce raay be mads to the

L bilished vol in the & ’
Na. :Fltpﬁntmdx}.m e o the Seckwad's Ocleainl Sudeg, R, volume
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Mironov was sble since to compare the Tibetan Nyspadndra with
the Sanskrit NMyayvesravdfe and found the two to he the same
work, the Tibetan apparently being a tranelation from the
Sanskrit. Mironov also considered the MNydyapravifs as alsg
identical with the two works relying on the remark of Harib-
hadrg, the Jaln commentator. According to Tobianski Haribe
hadra's comment cannot bear the lnfersnce drewn from it that
the Npdyvapravéfa was a work of Digniiga.

H. Ui in his Vaidéshiks philosophy (1917) was in a position to
compare the two Chinese texts, AMydpaprasdfa and Nyayvadvara,
apd the Tibetan work Nyapadvara, His conclusion was that the
Tibetan Npdpadedre or Npdradrevdiododra was goite different
from the Chinese MNyapadogrs, butis the sama as the Chinese
Nyaysgravéfn, This reduces the position of there being only
two warks, the Tibetan Mpayepravdfodsdra baing a translation
of the Chinese Nyapafravdfe, the two constitute but cne
work, and the Chinese Ayfyedidrs  stands distingt, 5. C.
Vidyabhushan in his latest work oo the History of Indian
Logic was able to prove thet the Tibetan Npdvaprasisa wns
identical with the Tibetan MNpdyadvdra, So the two Tibetan
versions come to be versions of the same work and get to
be the eguivaléent of the Chinese work Mudyafravefs, the
Chinese Myaradvdra stapding distinct.  The guestion to decide
therefore is who is the author of the Npapeprapsfs, and
who of the Npayadears. The latter is correctly attributed,
according to Tubianski, to IMgniga, as this figures among
the works of Digniaga according to ['Tsing under the slightly
different names MHfw-Vidpa-Nydye-dodra Stilra sbbreviated
Into Nydpadedra.  In this form it is also mentioned by Digniiga
himself in his PramEee Sawmuechoyae Friti, Fureiher the Chinese
Nyayadoara containg ffekas quoted by Vachaspati Midra as
rom Digniga, although they have been found to be in the
Praminasamuechaya of Digniga. The Nyopededra therelore
becomes & work of Dignfiga. Did he write the MNMpdpapransia
glso #  Here it would be much better to guote Tubispsii
textually (—

* But if it is true that Nydpadedrs was writlen by Dignigs, it
ix imposgible that Nydpapranefz should be also written by him.
For this we have inner and outer grounds. The inner ground is,
that both works are not only different, butl so different that they
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eould not be produced by the same author. Sugiura pointed out
already that in Mydpefrandéz there are added some types of
fallacies of the thesis which are not mentioned in Nydyvadoare and
that the fourteen types of fallecies of refutation {fRrbenabidsa) of
AMpdyafodra are omitted in NMydvadreoefa, But the absence of
these fourtean dfjapabham: signifies a radical reform of the whole
logical doctrine inside Dignfpa's school of course. These
diigeabhgeas fill glmost half of the whole texi of MNydpadoar,
and represent a hardly justifisble remainder of the ancient brak-
manical AMypdre. Dignfiga bimsell ageribes their origin to
Akgapada and though the gquestion is oot as yet eleared histori-
eally, It seems that they correspond indeed to the twenty-tour
variaties of /4f, expounded in the first chepter of the fifth book of
the Nydpzigtvas, They ware reduced—probably by Digniga to
fourteen, and incorporated not only into his AMydpadosrs, but even
in the Praveeasanechaye, which must have been written consider-
ably later. That they are useless &5 such and that all their logical
and even eristical import can be safely represented by the ordi-
nary Afahiteas, treated vnder the fopic of sddbandbbira, was
clearly shown by the disposiiion of NMygyagraplia, as well as by
BPbarmakirtt in his Nydpabindn,. 1f we add the extreme lucidity
of the terminology &ad of the wholé manner of exposition which
charactecizes Ardpaprandis in contradisbinetion to Myayadoging,
their belonging to different authors will be beyond doubt,” The
following are the éxternal evidence :—

1, Chinese information must be relisble as the AMyara-
pravdia hag remained their basal text for logical studies.

2. Among the list of works of Digndgs in  ["Tsing, none
of the names could be regarded es corresponding to the name
Nydvaprandfe aecording to Tublanshki.

3. The Tibetans apparently made an error in equaling
the Myapaprasie end Nypfpadedrz sz the Tibetans did not
possess & transiation of the Nyvayadoara.

¢. The Tibatans seem almost aware of their error when
they say in one of their catalognes that the Npdpagravefe should
not be confoundad with the NMpdypadogrs.



PROLOGUE

THE Goddess Champapati, the guardian deity of this
land of Jambudvipa, who had her hirth on the top of
‘ the golden mountain,” with a coiffure of matted locks
and an effulgence resembling that of the sun, remained
seated under the shade of the spreading branches of =
Jambu tree, performing penance to counteract the evil
wrought by Ratskasas of cruel deeds.  King Kintama,
the Chola, wishing to have water which would make the
dynasty of the sun prosper, prayed of £isdi Agastya for
the favour, Agastya accordingly allowed his water jar to
get upset, and the water flowing therefrom flowed straight
east and reached the sea.in. the itunediate neighbour
hood of where gﬂdd&sa Champapati was doing penance.
The venerable lady got up to welcome with pleasure the
young lady of the river thus approaching, and addressed
her * Hail ! heavenly Ganga, much beloved of all, the
brilliant one that satisfied the desire of the king for
water,! Késki Agastya who did not feel it undignified
in him to follow her, told the young lady Kaveri, ¢ Dear
one, this venerable ascetic is worthy of your obeisance.
Do show her the respect due to her.' The daughter
of Tamil, of unfailing bounty even when the dry summer
should last [ar longer than its length, and even when the
sovereigns of the Tamil land should become unrighteous
by chance, sovereigns who in the land of Bharata were
far-famed for unswerving rightecusness, made a profound
obeisance and stood respectiully in front of her, * May
you prosper ; this city which, from the days of creation
by Mahi-Brahma of all the creatures of the world of gods
and all the worlds of Brahma, had been known by my
name ; may it be known hereafter by yours,” -
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The great city composed of two separate divisions was
in the tumult of the announcement of the great festival
to Indra *of the hundred sacrifices.’ Hearing of the
announcement, Chitripati, her mind distraught, semnt
word of it to her daughter Midhavi through her com-
panion Vasantamili, Following this came Manimé-
khalai’s entry into the flower garden outside the city
for gathering flowers. Then, seeing that, the young
Chola prince was following her into the garden. She
entered the crystal hall in it and shut herself in.  Seeing
her form through the glass, he returned with a mind
somewhat unhinged at the failure. Then there appeared
the goddess Manimékhala ; carrying Magimékhalai away
from the garden, she left her in the island of Mani-
pallavam. This goddess of high repute then woke
up Manimékhalai’s companion Sutamati in the garden.
Manimékhalai herself woke up in the island and finding
herself alone, wandered about till she came in sight
of a Buddha seat of brght effulgence. She learnt
from the miraculous seat all that took place in her
previous birth. Appearing before her then, goddess
Manimékhalda taught her some maeniras to be used
as occasion arose. Then there appeared before her
Tivatilakai, the goddess of the island. By means of this
last, Manimékhalai obtained possession of the miraculous
begging-bowl of the Buddha, With the begging-howl
in her hand, and accompamied by her mother and her
companion, Mapimékhalai visited the sage Aravapa
Adigal. The sage taught her the actual nature of
Aputra, He further recounted to her how he obtained
the begging-bowl from the ‘goddess of learning.’
Manimékhalai carried that miraculous bowl in her hand
and entered the streets of Puhir for begging, Ladiesof
chastity in the city deposited alms for her in the bowl,
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The good damsel having satisfied the insatiable hunger
of Kayafandikai, entered the public hal] of travellers in
the city. Hearing of her presence there, the prince
followed her to the public hall. To save herself from
his importunities, she assumed the form of a Vidyidhara
weman., 1he king, his father, strict in administering
justice, transformed the State-prison into a house of
charity. The Vidyadhara Kinchana approached Magi.
mékhalai in the belief that she was KiyaSandikai, his
wife; he found her however irresponsive, to his surprise and
chagrin. This Vidyidhara eut the prince in two by his
sword when he came near her, in the helief that he was
responsible for his wife's estrangement from him, Sorrow-
stricken at his death, Manimékhalai consoled herself on
hearing what the divine statue had told her. The king
then threw her into prison [rom which she was ultimately
released. Manimélkhalai tﬂught the queen the Swaddla-
Aherma and passed on to  the kingdom of Aputra,
Taking him with her she went to Magipallavam. There
she assumed the form of a venerable ascetic and entered
Vanji. In that city she learnt from teachers of different
sects their religious dogmas. Searching there for
Aravana Adigal and ' the mothers’ she entered Kanchi.
At Kanchi throwing off her disguise, she became a dis-
ciple of Aravagz Adigal. Taught by him, she assumed
the form of an ascetic and devoted herself to the perform-
ance of penance in order that she might destroy birth
i this world, These separate incidents constitute the
story of her life, which prince Ilango listened to with
great kindness, when the prosperous grain merchant
Sattan, had set these separate incidents, each in a book
af its own, and composed ‘a work of thirty poems in
sxcellent Tamil on the subject of the renunciation of
Manimékhalai.
15
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BOOK 1

On the advice of Agastya of the Malaya Hill, the
Chola king who destroyed the *castle in the air’ of the
Rakskasas, stood before Indra in profound obeisance and
prayed of him, for the enhancement of the fame of his
old city, that Indra might be present during the twenty-
eight days of the (great Indra) festival in Puhdr. As
Indra with great beneficence consented, the well-informed
people of the city used to celebrate the festival without
fail. Therefore all those teachers of varying religions
who expounded absolute truth, actual practice of the
world, the good teachings of truth, and of releaze from
worldly life, and those expert in * the science ' of time
never ceased to reside in the city. Along with these,
there were the gods themselves who had assumed forms
of less brilliant effulgence, people of various languages
that had collected in vast numbers than was usual, the five
hodies of ministers and the eight bodies of officials of
varying degrees. These arranged for the announcement
of the festival by beat of the great royal drum, as the
guardian deity in the public square and the deity set up
in the bazaar will both molest the inhabitants of the city
if, by chance, the celebration of the festival should be
forgotten. In this belief the prosperous drum in the
temple of Vajriyudha® was taken out and placed on the
back of the royal elephant, and by beat of that drum,
the announcement was made in the following terms:—

' May the city of this old royal family prosper!
May the land be blessed with the three rains every
month | May the planets follow their course because of
the righteousness of the sovergigns! On the occasion of

L Astrologers.
¥ ‘The charaeteristic weapon of Indra, Saktl, thunderbolt.
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the propitiatory festival of this great land, the thousand.
eyed Indra along with the four classes of DFvas (gods), and
the eight gapas or groups of Dévases (minor gods), would
arrive here in the city making the heaven of Indra empty,
as was this royal city itself, when the great Chola Karikila
left the city on a distant expedition of conquest. Du there-
fore decorate the city, the great royal roads and the halls
of faultless learning; put in their appropriate places
jars filled with water, seed vessels with budding sprouts
and statues holding lamps. Decorate the streets and
buildings with areca and plantain trees carrving bunches
of fruit, creepers of wesji and other kinds, and plant
them with sugar-cane. Along the open plinths of houses
suspend strings of pearls from pillar to pillar,  Remove
the old soil and spread pew sand over the streets. Hoist
flags and hang festoons over the gateways of houses.
Tidy up temples ranging from thatof the god ** with
an eye in the forehead ! to the guardian deity of the
public square, with what requires to be done under the
instructions of those expert in it. Let those well-versed
in the holy teachings take their place under awnings, or
in canopied halls. Let those well-versed in various reli-
gions assemble in the halls of learning set apart for discus-
sion, Give up feelings of enmity even to those who are
inimical toyou, Do all these things, these twenty-eight
days when the gods and men in friendly company keep
moving about on hillocks of sand, in gardens full of
Aowers, in islets in river beds and in bathing ghats.’
This announcement by beat of the royal drum was
made while warriors with drawn swords, cars and cavalry
and elephants moved in procession escorting the State
elephant which carried the drum. The announcement

1 Siya,
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closed with the prayer that hunger, disease and enmity
may cease to exist, and that rain and the resulting
prosperity may perpetually be on the rise.

BOOK 11

On the occasion of the great festival thus announced,
Madhavi and her daughter Manimékhalai were not in
their accustomed place. Distracted with grief at this
remissness on the part of her daughterand grand-daughter,
Chitrapati summoned her daughter's companion Vasan-
tamili and sent word through her that the great Indra
festival had been announced. Vasantamala being of
Chitrapati's way of thinking went to where Madhavi and
her danghter were, and seeing their languishing form,
told her in sorcowbul tenes :—

‘ Have you cause of dissatisfaction? You that are
expert in the arts in their varied branches, does it not
ill-become you €0 assume the garb of penance? So say
all people in the city, thewise people and the others
alike. [t does not become you to be that. Itis much
rather matter for shame that you should adopt this line of
conduct.” Madhavi replied : * Having heard of the death
of my beloved, I have lived without sending my life away
along with his. I have lost the esteem of this beautifo)
cld city and have given up all feeling of shame, When
women in worldly life lose their husbands, they heave
sighs ol sorrow and give up their own lives. Failing
that, they usually consign themselves to the flames, enter-
ing fire as if it were the cool water of a tank., If
they should not do that, they would wear their body out
in prayer and penance in order that they may, in another
birth, live happily with their beloved. This is the way of
the chaste in this broad world., Our dear ope Kannaki,
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the chaste wife of my beloved, finding it impossible ta
bear the sorrow of the calamity that had overtaken her
husband, with her hair all dishevelled, with tears flowing
in torrents over her breasts, burnt the great city of the
Pindyas by mutilating her breast, Manimékhalai the
daughter of that chaste one is fit only for the life ofan
ascetic and not for the life of a courtesan full of evil.
Further than this in the extremity of sorrow [ came
here to the hermitage of the holy ones and threw myself
at the feet of the sage Aravana Adigal as the only saviour.
Learning from me what had befallen my beloved one, he
taught me that * those that are born enjoy only growing
suffering. Those that cease to be born do enjoy un-
ending great bliss. By attachment comes the first;
giving up attachmentbrings the next; Bearthis in mind.”
He further expounded the character of the #/ar (discip-
line according to Buddhism), and impressed it upon me
that this is the enly way of saving oneself. ' Please there-
fore convey this to my beautiful companions and my
mother." Hearing this from her, Vasantamala, not
knowing what to do, retorned as if she had droppeda
jewel of immeasurable value in the sea,

BOOK III

Information of this reached Mapimélkhalai, as the
time had come for her to give up attachment to things
worldly., So she wept tears of great sorrow [or the fate
that had befallen her father Kovalan and his chaste wife,
She was therefore asked to throw away the garland of
flowersthat she was then making as it had got contaminat-
ed by her tears, and divected to go and bring fresh
Howers for making other garlands as a diversion from
her sorrow. Madhavi's companion Sutamati protested
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against her going alone as the great charm of her locks
was likely to prove dangerous to her in the great city,
Sutamati took occasion to explain to Madhavi thata
similar lonely adventure was the cause of her presence
in the Chola capital, She was the wife of a Brahman
Kaugika in Champa (Bhagalpur on the Ganges). She
went into a garden alone for gathering flowers when she
was carried off by a Vidyadhara who was fiying through
the air to see the festival of Indra at Pubfr., Having
spent some time with her, he left her behind in the city
and went away to his own place, and that accounted for
her presence in the city. She pointed out therefore the
danger that beset young women being found alone, and
offered to escort Manimékhalai to the parden, Reject-
ing a number of flower gardens inthe city as beiug
exposed to one or otheér of the dangers from men or
beings other than men, she pointed to a parden outside the
city, with ever-flowering trees, and sacred fo the memory
of Buddha, It contained in it a pavilion made of crystal
containing a lotus seat with the feotmarks of the Buddha
of miraculous power. Flowers in bloom shot into full
blossom immediately, if placed on it ; [ull blown flowers
placed on it never faded; bees would not smell them.
Further, people who wished to offer flowers to any of
the gods would have their wishes fulfilled if, with
their thoughts on their gods, they placed their flower
offerings on the seat; if without any thought fowers
should be placed on it, they would never go out of it

Thiz Buddha seat with the peculiar features described
ahove was erected in this garden by the divine architect:
Maya, to illustrate atone and the same time the two
principles that those who do a thing without setling
their minds upon it in full, will not reap the fruit of
their action ; and that whatever is done without an un-
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disturbed resolution of the mind to do so, will not bear
fruit. Having said this Sutamati with Manimékhalai
went along threading their way through the wvaricus
crowds of idle people, a crowd following these two
praising the beauty of Banimékhajai and blaming her
mother for having consigned her to this life of asceticism,
and ultimately reached the flower garden, which was
their objective,

BOOK IV

Having reached the garden, Mapimékhalai and her
EDmFﬂniﬂﬂ wandered round Enjﬂying the lr.}l..'E-,l],r BCENES
init, to which Manimékhalaj's attention was drawn by her
companion. The city was in the meanwhile in great
commotion as the state elephant Kalavégam got into masi
and went out of control,  As it turned hither and thither
in the city like a ship caughtin a tornado causing destruc-
tion on its way, the prince, heir-apparent, mounting his
horse, went after it atthe head of a guard to bring it
back to discipline. Having successfully done so, he
was returning in his car leading the victorious guard
that attended him and the crowd that gathered round
the cavalcade. Passing through the street of the
dauc[ng womeén, he saw, in the [ront, room of the first
floor of one of the houses, a merchant prince standing
like a very statue with the stem of his tiwe in his
embrace, his sweet-heart by him. Looking through the
window the prince asked the young merchant what it
was that had =so stunned him. The young merchant
safd in reply that, as he was playing on the zing, he
locked out through the window and saw Manimékhalai
in the garb of a Buddhist noviciate passing along with
her companion towards the flower garden outside the
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city, The sightof her brought to his recollection all
that befell her father Kovalan in Madura. Thus
disturbed in mind, his fingers passed unconsciously on to
the wrong string, and that was what actvally brought
him to the painful state of abstraction in which the
prince found him. Understanding from what he said
that Mapimékhalai had gone to the garden, the prince
turned back telling the voung merchant that he would
proceed forthwith and bring back Mapimékhalai with
him in his car, and rapidly dreve forward. When the
car came near the garden Mapimékhalai heard the
rattle of the approaching wheels and told her companion
that she had heard from her grandmother that prince
Udayakumira had set his heart upon her, and that, in all
probability, the appreach of the rattling sound gave
indieation of his coming.  She wished to know what
exactly she could do to escape this calamity, Sutamati,
her companion, asked her to get into the crystal pavilion
in the garden and bolt the door from the inside. She
then took her stand five bows' distance from the
pavilion. The prince having approached the pavilion
and seeing the solitary maiden at some distance
accosted her * You are now standing alone here in this
lonely garden. I understand you came here along with
Manimékhalai. Has she attained to the wisdom that
she sought? Has she recovered her charming smiles?
Have her eyes got back their enchanting beauty? How
i5 it that she has given up the wid@ra of the Buddhist
mendicants and come to this garden?” On hearing this
Sutamati felt as one thrown into an underground cellar
without opening, and said to the prince in reply:
*¥ou are descended from the great Chola Kanikala, who,
as a youth, assumed the garbh of age in order that he
may do justice in a cause brought up before the monarch.
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Young as you are in age, are you not ripe in wisdom ?
Is there anything that women can teach you? There
cannot be. Even s0 let me present unto you the
following ;— ** The human body is the product of action
(Karma); is the source of further action.  If you remove
that which is worn to decorate it, it will show nothing but
fesh, Itis subject to age and decay. It is the seat of
digease. It is the cause of attachment to those that
attach themselves to things earthly. It is full of evil.
Long-standing hatred Hes hidden in it as a poisonous
cobra in its hole. It contains within itself the con-
sciousness which is subject to suffering in the present, to
helplessness to get cutofit, to fainting in theeffort todo
g0, and bitter sorrow as a result thereof. Understand,
therefore, oh, prince; this indeed is the nature of a
human being. Please turn aside from this, your
sttachment to her, "' Before even these words could
reach his ears, he saw within the crystal chamber the
form of Manimékhalai.

BOOK V

At sight of the fair form of Manimékhalai, he stood
for a moment rapt in admiration of the beauty of her
torm, like a painter who had just conceived the idea of a
beauty for painting. Realizing however, that it was
Manimékhalai herself, enchanting in her beauty like the
Goddess Lakshmi dancing in front of the Asuras, his one
thought was to enter the pavilion. He went round the
crystal wall feeling with his hand for the door, and not
finding anything to give indication of an opening, he
turned round to Sutamati and asked her to describe to
him what sort of a maiden her companion was. She
replied ; * 1f she is not attracted by your youthful beauty
and will not feast her eyes with the sight of your young

18
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form, she is undoubtedly one given lo austerity asa
result of her previous good deeds. 5She is capable of
invoking imprecations that will not fail.  She is one on
whom love has no influence.’ The Prince said in reply
that when love gains possession of her heart, there is
nothing that would restrain her, and that, enchantingly
beautiful as she was, he would still make her his ocwn,
and turned away from both of them to return to the
Palace. Asbe turned mound, he told Sutamati that the
whole town used to speak of her as one that was left in
the midst of a Jain nunnery by a Vidyidhara, and asked
her to let him know how it happened that she had given
up the Jain hermitage and accompanied Manimékhalal
to the garden. Sutamati replied that she was the
daughter of a Brahman and his wife both of Champa
(Bhagalpur in Bengal),  Hawing lost her mother early,
and while she was still under the guardianship of her
Eather, she was carried off by a Vidyadhara called Maru-
tavéga, from her native place. The father, coming in
search of her towards the famous bathing ghat of
Kanyakumari * constructed by monkeys’, saw her in this
town as he was returning after his morning bath in the
Kavéri, Having enquired how I came to be here, he
would not give me up, although I had become unworthy
to live among Brahmans, and took upon himself the life
of a mendicant beggar to eke out his and my livelihood.
In one of his begging rounds a cow, recently in call, ran
at him and tore open his stomach, Holding his entrails
in his hand, he came to the hermitage of the Jains, which
not long since was my habitation, and sought asylum with
them, The inmates of the hermitage rather than give
asylum turned me out from there and sent me along
with him. We were wandering in this forlorn condition
crying out if there were any kind-hearted people to take
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us into their protection. A kind-hearted Buddhist
Bhikshu who was coming on his mid-day round, handing
his begging bowl to me, carried my father to the widare,
where he and his companions lived, and thus helped to
dispel my father’s pains and sorrows of death. This
hermit Sanghadharma taught her the teaching of the
Buddha ;—' My king possessed of all geod qualities
by nature, the object of all good qualities without
diminutiors, having learned by experience wvarious
kinds of life in this world, tock it upon himself to use
his life not for the attzsinment of his own salvation, but
{or the exercise of kindness to things living, in order
that the whele mass of living beings might attain to that
salvation., Thus turning the wheel of the law, he con-
quered desive. Excepting his beautiful feats and their
celebration, 1 have given up using my tongue for any-
thing else. May you prosper, Oh excellent Prince. This
in brief is my history !’

Having understood her history, the prince took leave
of her giving her his mind that he would still gain the
heart of Manimékhalai through her grandmother Chitra-
pati, and went away from the garden. Manimékhalai
came out from the crystal chamber fixing her eyes upon
the Prince, and told Sutamati:—'My heart runs aiter
the Prince, siranger though he is to me, and notwith-
standing the fact that he described me as possessed of no
virtue, as having no right knowledge for the performance
of penance, not having the protection of caste, and liable
to be purchased for a price. Instead of feeling angry
that ke should have thus described me contemptuously,
how ie it that my heart yearns forhim ? Is this the nature
of what is called Love ? If that is 50, may it be destroyed.’
Thus saying the two stood for a while where they
WETE.
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Just then there appeared in the guise of a lady of the
city, the goddess Manimékhala, with a view to witnessing
the celebration of the great festival just then taking place
in the city. She went round the pavilion containing the
seat of the Buddha, reciting the following laudation:—
t Shall I describe you as the knowing One, the pure One
of good deeds, the ancient One, the exalted One, who
knew how to lead life in this world? Shall I deseribe
vou as the One who got beyond the reach of love, who
was the sure guardian of all, asthe One who destroyed
the enemy, evil conduct? How shall I describe the
ieet of him who set the wheel of a thousand spokes in
motion, without a thousand tongues to describe withy
Having said this, the goddess Mapimékhala came down
tothe earth like a gem emiting fire and stood aside. Just
then the setting sun sent across a bright effulgence of
light on the palace tower which was the face of the lady,
the city of Pubar. All nature began slowly to transform
itself from the aspect of day into that of evening, when
darkness strode in into the beautiful garden just like a
young woman, who having lost her husband on the field
of battle, returns, with nothing of her bright cheerfulness,
to her parents,

BOOK VI

The evening passed and the rising moon sent forth
its silver beams as if a whole quantity of milk was poured
out from a silver jar. The goddess Manimékhala
appeared worshipping the footmarks of ¢ the Primeval
First, One possessed of inexhaustible mercy'. Seeing
the anxious-looking Sutamati, and her companion, she
asked her what it was that troubled them. The former
described to her what had taken place just a little before,
and gave her to understand the danger in which
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Manimékhalai was placed at the time. The Goddess
replied that the love of the prince to Manimékhalai would
not diminish. He went out of the grove, as he did, out
of regard for the fact that the grove was one where dwelt
holy ones engaged in their penance. It would be
dangerous if Manimékhalai went out of the precinets into
the public highways of the town. She therefore advised
them to get through the western postern of the garden
and spend the night in the Chakravila Kéttam, inhabited
chiefly by those devoted to performing penances of
various kinds, The place was referred to by that name
only by the goddess and by Marutavégan, who brought
Sutamati down to Pubir ; but to others in the great city
the place was known by the name the temple of the
burning-ghat tﬁu-:_lul:ﬁﬁu Kottam) ', Sutamati asked to
know the reason why the goddess called the place by
that name. The goddess said that the burning ground
which came into existence along with the town itself,
was next adjoining the grove. It isenclosed in a circuit
of walls broken by four gates. [t cortained a temple
dedicated to Kaili, and monuments of various sizes
bearing inscriptions descriptive of those whose dead
remains they cover. These inscriptions give the details of
the name, caste, mode of life and station in society and
the manner of death of those whose monuments they
happen to be, each one of them. There are besides pillars
dedicated to the various gods of the burning-ghat to
which are made various offerings. There are platiorms
built of stone, chambers for guards for sheltering them-
selves from wind and weather. There are besides
triumphal arches and shady spaces in various parts.
This place is also divided into sections for various forms
of disposal of the dead. A small space is sct apart lor
burning corpses ; another where the corpses are simply
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thrown ; a third where the corpses are actually buried in
graves dug in the earth ; others where corpses are set in
small chambers made in the earth, their mouths being
closed afterwards ; and lastly another part where corpses
are left covered over by huge earthern pots. Up to the
midnight people keep coming and going constantly
engaged in one or other of these wvarious ways of
disposing of the dead, and there is unceasing noise in
the locality created by the crowd of visitors, the tom-tom
heaten for the dead, the sounds of those that recite the
merits of recluses that died, the cries of those that weep
for the dead, the howling of the jackals and the hooting
of the owls., Different kinds of trees also are found
grown close to each other.. There are places with
standing Fzhai trees, the favourite haunt of evil spirits ;
with the tree FilF, the vesort of birds eating fat and flesh
of the dead; the shade of Fanwuy, the resort of the
Kipilikas ; places of Jdeuda: to which resort mendicant
ascetics making garlands of broken skulls, There are
gther unshaded, unwooded places, the resort of people
who live by eating the flesh of corpses. The whole
place is otherwise strewn with pots in which fire had
been carried ; pots of another shape in which articles for
other funeral uses had been carried ; torn garlands,
broken water pots, fried paddy and other articles of
offerings to the dead. While death without regard to
age, standing, condition or kind of life, goes aboutlalling
in heaps in this fashion, to be disposed of in this field of
death as described above, is there anything more foolish
that could be imagined than that there should be people
who still place faith in wealth and, losing themselves in
its enjoyment, live their life without doing good ¢

Such a fearsome place of death happened to be
visited by a Brahman youth in the belief that it was a
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part of the city. He saw there an evil spirit in ecstatic
dance, and taking fright at the apparition, ran to where
his mother, Gautami, was and could hardly tell her that
he gave up hisg lile to a _?.]:-iﬁ‘c of the burningaghaf he
had the misfortune to see, when he died. Distracted
with grief at the death of their only support, the mother
cried out in despair: ' Whe could it be that took
away the life of the youth who was the mainstay of her
own self and the aged Brahmapn, her husband, hoth of
them blind and faint with age and infirmities > Carrying
her only son's corpse, she went to the gate of the
burning-ghat, invoked the goddess of the town and
demanded of her how she happened to fail in her duty of
protection of this youth, when she had made it her busi-
ness to see that no harm  befell anybody in the burning-
ghat, places of assembly, the ground round old trees,
sequestered temples, and other places oecasioning fear
in people. She demanded to koow if the goddess lost
her righteousness, and if so, what exactly it was that
she herself can do in regard to the matter.’

The goddess appeared in response to this invocation
and asked her what it was that made her so sorrow-
stricken as to brave the dangers of a midnight visit to
the burning-ghat. I.earming from her of the death of
her son, she told the disconsclate mother that no dewil
nor evil spirit did take her son's hife; his 1gnorance and
his previous deeds are entirely responsible for his death.
0Old Gautami offered to give up her life if the goddess
would restore her son to life, as thus restored he would
be a protection to his father. The goddess replied again
that when one's life goes out of the body, it follows the
track of its deeds and gets into another birth immedi-
ately ; there could hardly be any doubt in regard to this,
*To restore life that is gone is not matter possible of
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achievement. Therefore give up useless sorrow for the
death of your son. If it were otherwise, are there not
many who would give life for life for king= of this earth?
Do you not see in front of you hundreds of monuments
erected to the memory of dead sovereigns. Give up,
therefore, talk of cruelty, which would lead you only to
the sufferings of hell.’ Gautami said in reply: ' I have
heard it said, gods can do whatever people pray for, on
the authority of the Fada. [f yoo will not give me the
boon that 1 pray for, 1 shall this moment destroy my
life.! The goddess in her turn said: *1If, within the
gircuit of the Universe, any one of the innumerable
gods can grant you the boon that you ask for, T shall be
quite pleased to do so myself,  But see now what [ can
do.’

Having said this, she brought down before Gautami,
the four classes of As@pe (formless) Brahmas, sixteen
Rupa (having form) Brahmas, the two light-emanating
bodies, the six classes of gods, innumerable Aaéchasas,
the eight kinds of men, several groups of stars, * the day
asterisms,’ the planets, all of them comprised within the
circeit of the Universe and capable of granting boons to
those that pray for them. Bringing all these in the pre-
gence of Gautami the goddess asked these to give the
boon of the sorrow-stricken Brahman lady, and explained
to them the condition of Gautami. All of them in one
voice gave reply of a tenor similar to that in which she
ans verad the question to Gautami. Understanding the
truth from this, Gautami reconciled herself in a way to
ker sadly bereaved condition, and, disposing off the dead
body of her son, returned. Thereafter to illustrate to
the coming generations the extraordinary power of the
(Goddess Champépati, Maya, the divine architect, con-
structed this monument with the mountain Méru in the
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middle, with the seven mountains all round it, four great
islands, two thousand smaller islands, with other places
of note, containing the kind of beings said to live
in them. This was done by him as memorial of the
visit of the beings of the Universe at command of
Champdpati, As this building was in the immediate
vicinity of the burning-ghat, it came to be known popu-
larly as the ‘temple of the burning-ghat'. Mapimékhalai
who was listening to this colloquy between her friend
and the goddess, could only remark :—¢ This indeed is
the character of life on this earth’. Aftera little while,
Sutamati the companion fell asleep, and the goddess
Magimékhala putting young Mapimekhalai to sleep by
a charm, carried her through the air thirty yofamas south
and leaving her there, went her way,

BOOK VII

The goddess returned to Puhdr, and appeared before
Prince Udayakumara spending a sleepless night in bed,
revolving constantly in his mind that with the dawn he
would still secure possessionof Mapimékhalai. Presenting
herself to him in a vision, the goddess addressed him in
the following Words: * Oh, Son of the great king | If the
king change from righteousness ever so little, planets
themselves will move out of their orbits ; if planets change
their course, rainfzll will diminish; with shortage of
rainfall, all life on earth will cease; the king will often
cease to be regarded as king, because he would seem not
to regard all life as his own ; therefore cast away the evil
thoughts that you set upon Manimékhalai, who has
assumed the life of a celibate.’! Passing from there to
the garden, and waking up Sutamati who was fast asleep,
she told her that she was goddess Manimékhald, that
she came there to see the great festival of Indra, that she

17
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(Sutamati) had no cause to fear, as the opportune time had
come for Manimékhalai to follow the path of the Buddha,
and gave her the information that for this reason, she
had carried Mapimékhalai away from Puhir and left her in
Manipallavam, wherefrom she would return on the seventh
day to Puhir, having learnt in the meanwhile all that
took place in her own and Sutamati’s previous existence
on earth. The Goddess added that although she would
appear in a disguise, which would baffle identification of
her by anybody in the city, her identity would be to her
manifest; on the day that she returns to Puhar, there
would be many strange appearances in the city, Having
said this, she asked Sutamati to inform Madhavi of the
appearance of the goddess and of what took place in
respect of her daughter, pointing out to her that she was
on the way to enter the right path. The goddess then
told Sutamati that Midhavi had alveady knowledge of
who the goddess was.. * When Kovalan told Madhawvi
to name their daughter after the patron deity of the family,
1 appeared before MAdhavi in a dream and told her:
“ ¥You have become the mother of a child who, devoting
herself to a life of penance, would destroy the influence
of the God of Passion so completely that he would for
ever remain helpless not knowing what to do.” She
asked Sutamati to remind Madhavi of this, which she
told her in a dream though in a manner of one talking
to her in physical presence.’

Sutamati woke up and in distress because of her
separation from Mamimékhalai, was in great fear of
remaining where she was, as she could hear the noise of
various fearsome transactions, at dead of night in the
burning ghat of the city, She therefore went across the
postern in the enclosing wall, and entered the adjoining
Chakravilakottam. Entering the great Dharmasila
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there, she retired to a corner in the building, where to
her great fear, a statue, on a pillar in front of her, began
o address her in the following terms :—* Oh, the rare
daughter of Ravivarma, the wile of Durjaya, of immense
cavalry, you that met your death by an elephant when
you had lost control of yourseli, so as to bring about in
consequence the death of Taral your elder sister! You
the daughter of the Brahman Kausika of Champa inhabited
by Karalar! You that came into the cityin the company
ot Marutavégan and joined the company ol your elder
sister Tarai! You that were known Vimi in your
previous birth, and are known Sutamati in this life, listen,
Your younger sister Lakshmi, understanding all that
happened in her previous life and yours, will return to
this city seven days from to-day. Therefore have no
fear that she has been taken away from you.' In these
waords the statue spoke to her in the woice of a God.
Sutamati, her fears increased on ;hearing this, managed
to spend the night somehow, and, starting at break af
day, went through the streets of the city to the house of
Madhavi and recounted to her all that took place the
previous day. On hearing of what had taken place and
of the disappearance of Mapimekhalai, Madhavi was
stricken with sorrow like a cobra which had lost its crest
jewel, while Sutamati, in her company, remained in-
capable of action like a being whose life had gone out of
her, because of the separation of Manimélkhalai from her.

BOOK VIlI

While Sutamati was in this state of sorrow, Manpi-
mitkhalai woke up from sleep on the sandy beach of
Manpipallavam. Looking round she found nothing that
was familiar to her, and felt herself as strangely placed
as a soul in a new birth. While she was hardlv able to
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think what she could do, the sunrose, and in the sunlight
she began to wonder whether this was a part of the
Eﬂrdgn near the city, which she had never seen before,
and called out for Sutamati, her companion :—* Qh,
Sutamati, you have hidden yoursel, you are causing me
great sorrow; [ do not understand whether I see things
as they are, or in a dream. My heart 1s Lgualcing with
fear, give me word in answer ; the darkness of night has
leit ; Madhavi, my mother, would be in greatanxiety, (h,
the finely bangled one, come on | Have you left the place ?
Is this a miracle brought about by that lady that appeared
before me who seemed an expert in magic art? | hardly
know what I can think or do; I am in great fear being
alone. Do come quick.,’ Crying out like this, she ran
about here and there to bathing-ghats on one side and o
the sand dunes on the other. = All her search was in
vain, and finding nobody that she koew, she began to
weep aloud. Thinking of her father and his tragic end,
and calling upon him : * Oh, my [ather, father, who had
gone to another kingdom with your most delicately formed
wife, and suffered death from the sword of authority.’
She wandered about {ill she came to what seemed a
seat of the Buddha, The seat had been placed there by
Indra, and had the miraculous power to let those who
worshipped it know their previous life, as the Buddha
himselt had delivered a sermon sitting on it.  This
happened on the occasion when two neighbouring Niga
chiefs, related to each other, fought for possession of it. As
the war proved destructive Buddha appeared before them
and pacified the combatants by preaching the sermon.

BQUK IX

At sight of this Mapimékhalai forgot herself in
wonder. Her hands automatically folded over her head ;
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trom her eyes flowed tears of joy ; she circumambulated
the divine seat three times, and prostrated before it
Getting up she looked at the seat again, and began to
recollect all that had taken place inlher previous existence,
She recounted to herself what had happened in the
following terms :=—* Oh, Holy One, one that knows the
gltimate truth, | now understand clearly that all that you
said on the banks of the river Kayankarai is turning true ;
in the great kingdom of Gandhara, in the eastern provinee
of it, was the city Idavayam (Rishabaka?}. The king
that ruled from this city, as his capital, was Attipats
Vou Brahma Dharma, who art his brother-in-law, foretold
in conversation with him, while teaching him Liarma :
“ [n seven days' time from now there will be an earth-
guake in Jambudvipa. < As a result of this, this capital
city of yours and four hundred pojanas of territory in the
ereat Niganadu will get submerged. Therefore abandon
this city and go away to another, sharp.”" The king
announced this by beat of drum to all the citizens and
vacated the city with them. As he was moving at the
head of his people to the city of Avanti in the north he
had to remain encamped on the banks of the river
Kayankarai. Then, you Holy One ! there was the earth-
quake, as you predicted, on the day, and at the time
indicated, and the royal city of Idavayam was destroyed.
The king and his court, their respect for you increased by
this incident, surrounded you and you were delivering
them a holy sermon. At that time I came with my
husband Rihula to listen to the sermon. Seeing me
you were pleased to say that my hushand Rahula would
die on the sixteenth day by & kind of cobra the sight of
which was death (Drishtivisha); that I would enter the
(uneral pyre with him ; that 1 would then be born in the
city of Pubdr, and that a great misfortune would befall me;
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that the Goddess Mapimékhalda would then appear at
dead of night, and carrying you away will settle you
down in an isletof the sea south of Kavéripattinam. ¥ou
will then learn what had transpired in this birth, while
engaged in worshipping the seat of Buddha., Then will
come to you the recollection of all that I say to you to-
day. 1then requested of him that he might also enlighten
me 25 to what next birth my husband would have. |
received an answer trom him that that matter would be
explained to me by the Goddess, who carried me away
from Kavéripattinam.  That Goddess has not yet
appeared |* Saying this to hersell, she remained weeping
as betore.

BOUK X

While she was in thig state of sorrow and uncertain-
ty, the Goddess Manimékhala, knowing that Manimé
khalai had already learnt of her previous birch, and that
she was possessed of a beautiful disposition, came down
from the clouds.  Moving through the air, she recited
s0 as to be audible to Magimékhalai, *When living
beings should have lost all feeling, when their ears
should have become deaf to the good teaching, when
they should have lost all right understanding, and thus
reduce the worid to a turmoil conseguent upon poverty
of right knowledge, you appeared likea glorious morning
sun, after there had been long suffering owing to the loss
of the daily appearance and disappearance of the sun, to
make fdarme prevail in the world. At your feet,
therefore, I offer my worship. | regard your seat as
yoursell. 1 have set you on my tongue. | have placed
you on my head. 1 have seated you on my heart, a
full blown lotus tower.,' When she came within hail of
Magimékhalai, she asked her to desist trom weeping.
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Descending to the earth, she went right round the seat
thrice and offered it worship.  Mamimékhalai in her turn
made due obeisance to the Goddess and asked her, *By
your grace, lam now possessed of anWIEdgE af my
previous birth ; where is Rahula born who was then my
husband 't The Goddess replied : ¢ Oh, Lakshmi, you
were one day with your husband ina garden having
fallen out with him in a love quarrel.  He fell at your
feet to remove your displeasure.  While in that position
there appeared a Buddhist Chdrene (one that moves
through air] by name Sadhu Sakkaran, He had gone
to Ratnadipa to set the * Wheel of Law" going, and was
returning across the air.  Being mid-day, he came down
to the earth as it was the hour for taking food. Seeing
him, you were greatly frighteced, and, feeling ashamed
of yourselfin the condition in which you happened to be,
you offered your obeisance to him. Seeing your dis-
comfort, Rahula demanded who he was in a tone of
anger. Trembling with fear, you shut his mouth and
told him that it was an act of great error on his part not
to have done due worship at the feet of the great one
who had just descended from the air and remained with-
out addressing him in prayer. Taking him with you,
you again made profound obeisance and offered to bring
him food and drink thnug]‘. both of you, the husband
and the wife, were not of his way of persuasion and
requested him to accept the food of you. The Saae (the
saint) consented and promised to take it. The merit
that you have thus acquired by feeding him will never
abandon you and will ultimately get rid of your rebirth.
That Rihula, your husband, is the Frince Udayakumara
who came after you to the garden at the city. It is this
that explains why he had exhibited that strong affection
for you and, what is more, your mind also feels attracted
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to him. To change that feeling of attachment and set
vou on the good path, T brought you overto this island
and showed vou this seat. There is more that [ can
tell you. In your former birth, when you were the
daughter of Ravivarma and his wife Amudapati, king
and queen of Yadodharanagara, you had two sisters
Tarai and Virai. Those two had married the king of
Kacchayanagara in the kingdom of Anga by name
Duchchaya {Durjaya) who took them one day to see the
hills in his kingdom, and was with them on the banks of
the Ganges on his return.  Aravapa Adigal came to his
¢camp then and in reply to his enquiry as to what
brought his Holiness there, the Holy one replied that
he had come to that part of the country to worship the
footprints on the hill {Grdhrakiita),  He said that of old
Buddha stood on the top of the hill and taught the
Dharma, in order that all living beings might releass
themselves from sorrow and live in happiness. While so
preaching his footmarks acguired permanence and, re-
maining in that condition ever since, the hill acquired
the name Padapankayamalai (the hill of the Lotus foot-
mark). He advised the monarch also to go and offer
worship at it. By the merit so acquired by worship at
the feet, both your sisters are born respectively as your
mother and her companion Sutamati. Oh, Manimékha-
lai, now you understand your former birth. You have
also acquired a notion of what the Déarwwa is. You
will some day in future hear of the teaching of the
sectaries of the other persuasions. These latter may
hesitate to teach you because you are a young woman.
But as such knowledge is essential to you, you will have
to assume a form more worthy of that teaching." So
saying she taught Manimékhalai two mawéras (spells or
incantations) at the thought of which she could acquire



BOOKE X1 157

respectively the capacity to move through the air and to
assymme any form that would suit her for the occasion
She retired telling her that one essential that Manpime-
khalai should remember was that she should adopt the
path of Dfarma as taught by the Buddha, and the next,
that she was to offer her worship to the seat and return.
Having ascended the air, she came down again and
asked Manimékhalai, * You have undertaken to follow the
path of discipline. Human bodies are built of food, and
hunger is a great mecessity.’ She taught Manimekhalai
therefore another mamnfra, which would get rid of hunger
at the thought of it. Having given her this, she left and
disappeared through the air.

BOOK XI

Manimékhalai walked about admiring the bLeauty of
the sand dunes, flower gardens and cool tanks. Ina
ghort while there appeared before her a lady who ac-
costed her: * Whoare vou that have arnved here alone
like awoman who had suffered shipwreck? ' Manimékha-
lai enquired in reply fo which of her births the
question  referred, answering the guestion none
the less that in her previous hirth she went by the
name Lakshmi and was the wife of a prince called
Rihula. Inthe present birth, she was the daughter of
Madhavi, a dancing woman. She was known by the
name Manimélkhalal, and she was brought to that parti-
cular spot of that island by the Goddess Manimékhala
from the pleasure garden just outside of her native city
Kivéripattinam. She concluded by saying that by
means of her worship of the *Buddha-seat’ in front of
them she had learnt her previous birth. So saying she
wished to know who the other lady was. The lady

replied that in the neighbourhood of that island there
18
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was another called Ratnadvipa. * There onthe high peak
of the hill Samantak@ta there are the [ootprints of the
Buddha. Having offered worship at the footprints I
came to this island long ago. Since then [ have re-
mained here keeping guard over this * dbarma-seat "
under the orders of Indra. My name is Tiva-Tilakai
(Dvipa Tilaka). People following the Diarme of the
Buddha strictly, offering worship to this ** Buddha-
seat "' will gain knowledge of their previous birth, know-
ing their past as a result of this worship. Such are
few in this world, Itis only those few who are fit to
acquire Dédarmapada forscoth. Since by such a
worship you have acquired knowledge of your previous
birth, you must be sucha great one. In front of this
seat there is a little pond full of conl water overgrown
with all the variety of water-lily. | From that will appear
a neverfailing * begging-bowl™ by name Amuda-Surabi
(Amrta Surabhi). The bowl appears every year on the
day (of full moon) in the season of the early sun, in the
month of Rishabha, in the fourteenth asteriem, the day
in which the Buddha himself was born. That day this
‘yearis to-day and the hour is just now. That Bowl, I
ween, will come into your hand. Food put into it
will be inexhaustible. You will learn all about it from
Aravapa Adigal, who lives in your own native city.’
Manimékhalai on hearing this, making her obeisance to
the Buddha-seat, went along with Tiva-Tilakai, and,
circumambulating the pond, stood in front of it The
bow! emerged from the water, and turning round to the
right reached the hands of Manimékhalai. Manimékha-
lai felt delighted beyond measure and uttered the follow-
g chant in praise of the Buddha:

'Hail ] holy feet of the Hero | that subdued Cupid,
' Hail ! holy feet of Him ! who destroved the evil path,
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s Hail ! ]:||:|]:|,' feet of the Great Cne | |.'.|i|i:||1ri:||g to set others
in the path of Ddarsia,

« Hail | holy Eeetl of the Pacfectly Wise ! who gives to others
the eye of wisdom,

' Hail | holy feet of Him ! whose earsare deul to evil words,

« Hail 1 holy feet of Him ! whose tongue sever ullered othes
than trath,

‘ Hail | holy feet of Him | who visited hell itself to destroy
sufferings there,

1 Hail ! holy feet of Him! that destroyed the sorrows of
those of the MNaga world.'

* To praise you is beyond the power of my tongue ; to
bow at your feet is alone possible for my body.,' To
Manimékhalai, in this attitude of prayer Tiva-Tilakai
expounded the sufferings of hunger and the merit
accruing to those that enabled creatures to appease
hunger. ' Hunger,’ she told Mapimékhalai, ¢ will des-
troy good birth, will kill nobility, will cut off the hold
that learning has upon-the learned people as the great
support of life, will deprive people of all feeling of
shame, will spoil qualities that are beauotiful, will make
people stand at the door of ethers with their wives.
Such indeed 1s the nature of the sinful craving hunger.’
To praise those who destroyed it in words is beyond the
power of my tongue. She illustrated this by the
following incident in the life of ViSvamitra. Owing to
failure of rain and consequently of crops, Visvimitra was
stricken with hunger. To satisfy that he wandered
here, there and everywhere, and got nothing that he
could eat. Stricken beyond endurance, he made up his
mind to eat the flesh of a dog, some of which was avail-
able. Before eating it however, he made the usual
offerings to the Gods beginning with Indra (Vaidva.
déva), Indra coming to know of it ordered an
abundance of rain, and thus removed famine that led to
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this baleful consequence. Tiva-Tilakai said: * You may
have heard the story already. Food thal is given to
those who can afford to provide i1t for themselves ig
charity sold. Food provided to allay the hunger of
those that cannot otherwise satisfy it is true charity, and
all right kind of life in this world comes to such people,
Among those that live in this world those that give food
are those that give life. Therefore go forward and give
to those that are hungry that which will destroy hunger.'
Magimeékhalai, having heard this, said in reply: *In my
former life, my husband died of a cobra, whose sight
brings death. [ ascended the funeral pyre with him and
while burning, I bethought myself of the food that 1
gave to a Buddhist Bikshu, Sadhu Sakkara. As a result
of that good thought at the moment of my death, this
hunger-relieving bowl has come into my hands, [ believe.
Like a mother's breast which at the sight of the face of
her hungry child begins yielding milk, I wish to see this
bowl in my hand provide a supply of food inexhaustible
at sight of those who are oppressed with hunger, and
wander about in dripping rain or scorching sun indiffer.
ently in search of something to appease it.' After a
little while Tiva-Tilakai gave leave to Mapimékhalai to
return to Pubar with the bowl. Mapimékhalai, after
a profound obeisance to her and circumambulating the
Buddha-seat again, thought of the mawmdra which gave
her the power to fly, and few through the air. She
returned to Kavéripattinam and meeting her mother and
companion told them of her previous birth to their
wonderment; taking them along with her she went to
see the holy sage Aravana Adigal, telling them on the
way that the bowl in her hand was the inexhaustible
food-supplying one which once belonged to Aputra, and
that the only way for them to attain good life on this
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earth was by placing themselves under the beneficent
guidance of Aravapa Adigal,

BOOK XII

Manimékhalai set out with her mother and her
companion, and reached ultimately where Aravapa
Adigal was, There she met the venerable monk, his
hair all grey, his body loose with age, while the tongue
showed no signs of trembling, accustomed as he was,
through a long series of years, to teaching. She went
round him three tires and made her obeisance, She
then related all that happened to her ever since she
went into the flower-garden adjacent to the city till her
return, and concluded that she was directed by the
Goddess Manimékhala tolearn from him more about the
previous life of her mother and her companion. She
also reported that she received a similar direction from
Tiva-Tilaka: regarding the history of Aputra. Aravaga
Adigal evinced great pleasure at hearing this, and began
immediately to relate the story of Madhavi and
Sutamati :—* On one occasion | visited the Paida-
Pangaya Malai (Grdhrakiita), and on my return met
Durjaya Rija in a grove. To my enquiry whether he
and his queens were well, he told me, in Ereat sorrow,
that one of them Virai died by going unguarded in
front of a newly captured elephant as a result of drink,
and that her sister having heard of this got up the
terrace of the palace and died by throwing herself from
it. I consoled him by saying that this was the result
of previous acffom, and sorrow would be useless,’
Addressing the two, he said, * You two have come into
the world again like actors in a new disguise.' Turning
to Mapimékhalai he said: * At this time dbermz is
diminished in the world and sinful action has been on
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the rise. But hEllEi’l]‘jg there is still the possibility of
the existence of some sllght tendency to dbarma, 1 have
not relaxed in my efforts in teaching 1t.  That dbarma,
people in this world do not know. But within the circuit
of this universe, the #Fes understand it and at their
request fke Dfor will come down again to this world from
the Tuskita Heaven in the year 1616. Then everyone
in this world will feel impelled to practise the doctrine
of mercy.' *When the “sun of Buddha'' appears,
the moon and the san will shine without interruption,
asterisms that mark the day will move in their orbits
without stopping, rains will never fail, earth will yield
abundance, living beings will not experience evil, the
wind will blow in the right direction, prosperity will
attend all directions uf the compass, the great sea will
give good things in plenty, cows will of themselves yield
pailfuls of milk, birds eating pleaty will not have to go
out in search of prey, beasts and men will give up even
their natural enmity, fearsome beings and demons will
cease to molest, human beings with defective organs
will not come to birth, Those that should be born then
and have the good fortune to hear the déarma from Him
will cease to be born again. Therefore it is that birth
after birth, [ have made it my business to praise
constantly the feet of My Lord, who acquired the know-
ledge at the root of the Bodhi tree.”  * Further than this,
Magimékhalai ! * he said, * you have to do certain things
in this city. [t is only after that that your mind will reach
the proper stage for receiving the alarma that I might
teach., These two are born with you because of the
merit they acquired by worshipping the Buddha-feet at
Grdhrakiita, [n your company they will get rid of the
results of all their previous action and attain the state of
Nirvaga. You have obtained possession of the ' elixir
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of life . Do go forward and destroy the hunger of all
living beings by means of it. There is anly one act of
charity, whether it be to the Gods or to human
beings, and, that is, relief of suffering from hunger,’
Manimékhalai assented,

BOOK XI1I1

The sage, Aravapa Adigal, then continued giving the
history of Aputra in the following words - —
 There lived in Viranasi a Brahman tﬂa.r.‘hing the
Veda, known by the name of Abhanjika, with his wile
Sali. Having fallen away from conduct expected of her
high station, she wished to get rid of her sin by bathing
in the sea at Kumari (Cape Comorin) notwithstanding
the fact that she was enceinte. (In this condition a holy
bath at sea is prohibited according to Bramanical notions.)
In the course of her journey, she gave birth to a boy
child about a march from Korkai, one of the capitale of
the Pandyas, and, leaving it behind without pity in a
sequestered plantain garden, she wenther way., Hearing
the weeping of the baby, a cow which was grazing not
far off came near and, licking the child, gave it milk
and kept with it for seven days, protecting it from
harm. A traveller from Vayanangddu came that way
along with his wife. Hearing the baby weeping, he
approached, with his wife, the place wherefrom the sound
came. This Brahman Ilambhati, taking pity on the for-
lorn baby, told his wife that 1t could not be the child of
2 cow, and, regarding it as his own, congratulated his
wife and himself that after all they had been blessed with
a baby. Returning to his village, he gave the boy the
education worthy of a Brahman child, and, after he had
attained to the ape of receiving the Brahmanical thread,
he put him throogh the further course of education
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sujtable to a Brahman youth. At this stage another Brah-
man of the village celebrated a great sacrifice. The boy
entering the sacrificial ground discovered a cow, readi,r
decorated for the sacrifice, in distress. He made up his
mind immediately to steal the cow overnight and walk
away with it unobserved. He loitered about the place
and when night had advanced, he released the cow, and
taking hold of it, walked away from the locality. The
Brahmans discovered soon alter that the cow was missing,
and came upon the young man with the cow in the course
of their search. Taking hold of the cow, they began
beating the young fellow for having stolen it. Seeing
her saviour oppressed in this fashion, the cow attacked
the priest who was beating the boy, and ran into the
woods after severely wounding him. Aputra accosted
his oppressars, and requested them to listen to what he
had to say, * Feeding on the grass that grows on the
village commen, cows feed all people the world over from
birth onwards. With a creature so kind-hearted, what
cause could there he for anger? ' They said to him that
he was talking contemptuously of sacrifices without un-
derstanding the prescribed path of the Veda, which it is
clear he did not know. Hence it is but proper, they said
that he was called ‘Cow's son' (Aputran). The youth
retorted that * Rishi Achala was the son of a cow, g;ﬁgi
was the son of a deer, Rishi Vpachi was the son of a tiger,
and Késakambala, the revered of the wise, was the son
of a fox. Are these not Réshss accepted of your tribe!
If s0, as you will admit it is so, is there much that is con-
temptible in being born of a cow® On hearing this one
among the Brahmans said that he knew the actual birth
and parentage of the boy, and related the story ofhow he
was born of Sili, the Brahman woman of Benares, as he
had heard it from hersell. The Brahman said that he
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did not care hitherto to speak about this, as it was nouse
doing it. [t is now clear that by his conduct he justified
the sinistral character of his birth. To this the boy
retorted again by pointing out that both Vasishta and
Agastya were born of the ‘l':IE"n.rvarlu’:I:rr courtesan Tildttama.
«1f so why talk of my mother Sali, ' making theinnuendo
that Sali was an alternative name of Arundhati, the model
of chastity ? But this dispute had its effect, however,
in that his foster-father Bhiti cast him out as of unclean
hirth, and as it came noised abroad that he stole the
sacrificial cow, he no more got alms in Brahman villages.
Finding himself at the end of his resources, he came to
Sputhern Madura, and made the front yard of the temple of
the Goddess of Learning there, his abode. Therefromhe
used to go daily on begging rounds and returning with
what he got, distributed it among the blind, the deaf, the
maimed, and those who had no cne to fall back upen, and
even those that were oppressed with illness. Calling
upon all these and feeding them first, he tock for his por-
tion what was actually left over. When he had done
this, he went to sleep with hisbegging-bowl as his pillow
and thus spent many years.

BOOK XIV

While he was thus leading his life uneventfully, on
one occasion some people approached him at dead of
night while he was asleep, and asked him some food to
satisfy their extreme hunger. Not having the means to
satisfy them, he was in great distress of mind at his
inability to be of assistance to the suffering people,
when the * Goddess of Mind ' (Sarasvati) appeared before
him, and handed to him a bowl that she had in her hand,
telling him that even if all the country should bestricken
with famine, the bowl would remain inexhaustible. ' Give

19
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as much as ever you like, there will be no exhaustion
unless it be of the hands that received it.” Receiving
the bowl with great joy and gratitude, he offered thanks
to the Goddess, and attended immediately to the wants
of those who were hungry to their satisfaction. There.
after he made it his business to provide food for all
living beings that he could reach so much so that the
yard of the temple where he lived became a concourse of
people, animals, birds and other creatures wanting food.
Intimation of this was received by God Indra by the
usual quiver visible in the white carpet, on which was
placed this throne, The God appeared before Aputra
immediately, in the shape of an old Brahman doubled up
with age, to give him what boon be wanted. The old
man told him that he was no other than Indra, and that
he came there to give hima boon that he might ask, as
he greatly appreciated the merit of the great gift of {ood
that he was making from day today. On hearing this,
Aputra laughed, till his sides ached, in derision, and
addressed Indra in the following words :—* People that
practise Ddarma, people that take care of others and
protect them from harm, people that practise penance,
people that do deeds without attachment, these do not
constitute the heaven of the D#mes. Oh valiant Lord of
the kingdom of the DFoes| I want nothing of you. I
want in fact nothing more than this solitary bowl which
enables me to satisly the unquenchable hunger of those
that feel hungry and enjoy the sight of their satisfied
countenances. | wish for nothing more.' Indra got
wroth at this disappointing attitude of his and vowed
vengeance within himself. Returning to his place, he
sent down an abundance of rain, and made the whole
land of the Piandya kingdom smile with cultivation and
prosperity, so that there may be no creature wanting
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sustenance, Aputra soon found there was no roam for
the exercise of his charity, and, leaving his place, he
went out in search of those that may need his services.
Getting none even after that, he was going about like
one forlorn, when some of those wha had recently arrived
from overseas, from the country of Savakam, told him
that in that distant country there was a famine prevalent
at the time owing to the failure of rain and a great
number of the inhabitants had died of famine. He
immedialely made up his mind to travel to that land with
his bow] in order that he might find an opportunity for
the exercise of his charity. He took ship with this
object along with other passengers. Being overtaken
by a storm, the ship had to wnfurl and to make a halt
fora day. The ship =et sail again at dead of night in
the belief that all the passengers were in, = Aputra, how-
ever, got left out, and being distressed at this great
disappointment to him; he resolved to give up liferather
than live useless in that uninhabited island, the bowl of
miraculous power also being of no service in his
possession,  He, therefore, threw the bowl into a pond
with a gdmacka (cow's mouth spout) with a prayer that
it might reappear on the surface of the water one day in
the year. He further wished that if ever any one
appeared on that occasion who made it his life-work to
exercise charity and protect all living beings, the bowl
should pass into his hands. Having done this, he laid
down without food or drink, and this passed out of
existence. * As this wastaking place,” Aravapa Adigal
said, * I happened to be there and in reply to myenguiry,
he gave me the whole history before giving up life)
That Aputra took birth again in the land of Savakam from
the cow of the king of the country very much like the
sun which, having risen in the East, destroys darkness,



148 MANIMEKHALAL

and, gives up its light in the West, only to rise again in
the East.

BOOK XV

Aravana Adigal continued to relate the further story
of Aputra. The cow that for seven days from birth
fostered the child Aputra, had taken birth as a result of
its own good deeds at Dhavalamalai in Savakanidy
where a Kiéski by name Manmukha was living his austere
life. Inits new birth it had horns and hoofs of gold,
and had a plentiful yield of mlk even before it had
calved, which it made use of for [eeding human beings.
Seeing this phenomenal occurrence, the Féskd who under-
stood the past, present and future, declared that the cow
would give birth toahero from out of a golden egg.
Aputra, till he gave up life in Manipallavam for the
purpose of doing charity toall living creatures, had never
lost thought of the cow that had saved him from death
and brought him up during the first seven days of his
existence, and, as a consequence; he appeared again on
earth, as the Riski had predicted. He came into exist-
ence like the very Buddha himself on the full moon of
the month of Vaifika. Though it was not the season of
the rains, there was a drizzle of holy water as at the
appearance of the Buddha himself. All the holy ones in
the Chakravila at Puhir struck with wonder at the
appearance of these good omens, and not understanding
the cause thereof, went down to the hall where the
statue on the pillar was accustomed to giving explan-
ations of such phenomenal occurrences.  ‘The statue sure
enough gave them the explanation that the phenomenon
that caused them surprise was due to the appearance of
Aputra in another birth, and directed them to the sage
Aravana for further details of his history. The king of
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Savakam at the time, Bhiimichandra by name, had for long
heen exercised in mind because he had not the fortupne
of an heir. In one of lus visits to the Aicki he was
preg.ml;ed with the child that was horn of the cow, and
he since then, brought it up as his own. * That boy has
now come of age and he is ruling over the land.'
Addressing Manimékhalai, the sage said: * Whi'e the
great river [Kavéri flows with waterand provides the land
with that much-needed element, living beings suffer [or
lack of food for some cause as yet nol understood.
Therefore there is no use that you keep this boon un-
used as if the Gods should keep the vessel containing
the celestial ambrosia, after they had taken their fill, un-
used for others.”" OUn hearing this Mapimékhalai paid
her obeisance to the sage, and ‘assuming the form of a
bhikshuni, and with the, bowl in her hand, passed into
the streets. Immediately on seeing her, there gathered
round her a crowd, much like the crowd that had
collected round Yaugandharayana when he assumed the
disgusting disguise of a man suffering from disease, and
entered the streets of Upjain for the purpose of releasing
Udayana, his master, from the prison into which
Pradhyota the king had thrown him. The people
wondered that this comely damsel who had found a
hiding place in the heart of Udayakumara should thus
have made her debut in the royal streets of Puhar with
the begging bowl in her hand. At this moment Mapi-
mékhalai declared that the first handful of alms she would
receive should be that the best among the chaste women
of the locality should offer to her. Kayafandikai gave
the immediate reply that, among women of chastity who
could compel the clouds to rain, the most excellent one
was Adiraiand that they were then in front of ber house.
' Go into her house and accept alms from her first.’
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BOOK XVI

Having said this Kayasandikai explained how Adirs]
attained to that Emf_ncnlze in chastity., Adirai's hushand
went h;r the name Saduvan, and, I-.avir,.g talen afanc:lr for
a courtezan lost all the wealth he had., Being reduced
to poverty in this manner, he was neglected by his own
sweetheart, He then resolved to go to a foreign countyy
and al;_:quin:'t wealth by trade, He tock ShIFI ﬂ[l.'.lng with
merchants trading overseas, and suffered shipwreck on
the way. Taking hold of a piece of the broken mast, he
swam Lill he reached the side of a hill in an island in-
habited by naked Nigas. Some of the other passengers
of the boat similarly escaped, a few of whom returning to
Kavéripatfinam itsell. These people not knowing what
had happened to him gave it out that all the other
passengets had died of the accident. Concluding from
what she heard that her husband also should have died,
Adirai resolved, with the approval of the citizens, to burn
herself on a funeral pyre. Lighting up the pyre as
usual in the burting ghat, she entered the fire declaring
that she might go to the place that her husband was in,
asa result of his works. Finding that the lighted pyre had
no effect on her, she was distracted with grief even more
than before, as she felt that even fire would not burn her,
the preat sinner that she was. There came to her a vaice
from the air at that time telling herthat her husband was
not dead and that he had escaped to the island of the
naked Nagas. The voice assured her that he would not stay
there long and would return with the mercantile fleet of
Chandradatta, the overseas merchant. Adirai returned
home and was constantly doing such good deeds as would
hasten the return of her husband. Siduvan, on the
contrary, having reached the island, had fallen fast asleep
out of fatigue under the shade of atiee. Having sighted
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him, the Nigas approached him and woke him up
glesfully, believing that they would make a good meal of
him. Saduvan, however, having had occasion to cultivate
their language, spoke to them in their own language to
their great surprise. They took him to their leader.
¢sduvan found bim and his wife in a cavern, much asa
bear and its mate, surrounded Dby pots for brewing heer
and dried bones emitting smell of the most offensive
leind. T'.'Liking to him {ora little while, é;"u:]_u van managed
to prevail upon him to the extent of creating a good
impression. To the enquiry how he came there, Saduvan
narrated what had happened. The leader ordered
immediately that he might be provided with plenty of
meat and drink, and a young woman for his companion,
Pained at the ignorance displayed, Saduvan declined his
kind hospitality, Surprised at this refusal, the Naga
leader enquired angrily whether there was anything that
pleased men more than women and food, and demanded
to koow if Saduvan knew of any. *Intoxicating drinks
and the taking of life have been condemned by people
of mgher views. The -death of those that are born,
and the birth of those that die are really phenomena like
wakefulness and sleep. As those that do good deeds
obtain Heaven, and those that do evil reach Hell: the
exalted ones have condemned these as causing evil. It
would be well if you take note of this.,” The Niga chiei-
tain laughed in anger and said contemptuously, * you tell us
that life that leaves the body takes another form and
enters another body. Will you explam how life goes
from one body to another?' Nothing ruffled by this,
Saduvan replied: ' When life isin the body, it experiences
that which occurs ; when life leaves the body, that self-
same body does not experience any feeling even when
it should be set fire to. Therefore you learn that
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something that was in the body has left it. Everybody
knows that when one leaves his place, he must needs be
somewhere else,  You experience in dreams that life can
travel many leagues leaving the body here.  Therefore
you can understand that when life leaves the body here,
it goes into another even at great distances.” When
Saduvan made this exposition, the habitually angry Niga
fell at the feet of merchant Saduvan and zaid: “[tis
impossible for me to keep lile and body together without
meat and beer. Therefore teach us that good life that is
possible for us.' Saduvan saidin reply: * Well said:
you will follow the good path. If people suffering
shipwreck should hereafter come to you alive, give them
protection. Do not kill living creatures for food. Be
satisfied with the flesh of animals that die.” * We shall
follow with pleasure this path of life which we can.'
Thus saying he presented to Saduvan sandalwood, aloes,
cloths and other spoil of shipwreck that from time to
time they took possession of from those who came to
them like Saduvan. Accepting these and taking shipin
the convoy of merchant Chandradalta, éiduvan returned
to Kavéripattinam and was at the time leading the life of
householder along with his chaste wife. * So it is,” gaid
Kayasandikai, *that I asked you to accept alms of her
first.' Manim3khalai entered Adirai’s house and stood
silent like a picture undrawn by artist’s hand. Adirai
went round her with words of praise, and offered her alms
that would fll her bowl with the wish that the whole
living world might no more suffer the pangs of hunger.

BOOK XVII

Having accepted alms from Adirai, as detailed above,
Magimékhalai distributed the food in the bowl freely
like those good people that distribute freely of their
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wealth, earned in the way of virtue. However much was
taken out of it, the bowl showed itself inexhaustible and
proved an  efficient means of satisfying the hunger of
those that came for its satislaction. Kayafandikai, who
was observing this, was struck with wonder, and making
her obeisance to Manimékhalai, prayed of her, ' Good
mother, be so good as to satisty the hunger that is un-
guenchable in me. My hunger is so great that all the
food I take, whatever be the quantity, does as little to
give me satisfaction as all the hills of stone brought
and thrown into the sea by the army of monkeys in
constructing the causeway across the seafor Rima, in
whose form Vishnu appeared in the world as a result of
the delusion brought on by the curse of Rickir. Do
have mercy and destroy my honger' Manimékhalai
in respense took a handful from the bowl and put it in
her open hands. Kayafandikai, her hunger quenched,
and therefore the consequent suffering, recounted her
history with folded hands: *I come from the north
from the city of Kinchanapura situated in the north of
Sédi in mount Kailisa.  With the Vidyidhara, my
husband, [ came on an excursion to see the Podiyil Hill ?

in the south. As fates had decreed it, we stopped for a
little while on the sands of a wild stream. A Brahman,
with the thread acress his breast and his twisted locks
of hair dangling, wearing his garment of fibre, had gone
to his bath in the cool waters of a tank someway across,

leaving on the sands on a teak leaf a ripe jaméw as big as
a palm fruit. I walked along proudly and, not seeing the
fruit, tripped over itand destroyed it as a result of my

bad deeds. Vrischika, who returned anxious to take it
for food, saw me thus causing destruction to his fruit,

LThe hill of PEedya kiogs lo Tianevelli distrlet in the norta-west coroer
of Ik ln the Westers Ghats at the source of the River TEmraparml

20
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and addressed me thus: * This Jfaméu fruitis a divine
one that ripens once in twelve years, and the tree yielde
but one such fruit during that long period. That fruit
intended for my food, you have destroyed. May vou for-
get, therefore, the maensra by which you are enabled to
travel in the air. Further may you suffer from the
disease ‘elephant-hunger’ till I satisfy my hunger by
taking the mext fruit that ripens {welve years hence.'
The day he marked for my release from this disease
seems to be this day now that you have destroyed that
unguenchable hunger. When this &isd¢ had departed
in hunger, my husband returved, and, understanding
what had happened, was sore troubled in heart, as [ had
become subjected to this great suffenng even without
fault of my own. As lcould not rise into the air with
him when he wanted me toslart, and, as all the fruit and
food that he could bring together would not satisfy my
hunger, he left me with great sorrow, directing me the
while with great kindnessto go to this city even after
many days’ journey, agity which inthe Tamil land in
Jambudoipa was a very rich one and where lived many
people who helped those that were helpless. He comes
here every yearduring the festival of Indra and parts again
with regret counting upon his coming the next year,
Now you have destroyed my hunger. [ make my
obeisance to you, and shall return to my native city in
the north. Here in this city there is a place called
Chakravilakotta inhabited by those hermits who make
the destruction of suffering their business of life. There
in that place you will find an open resting place, a work
of charity; it is a habitation forall those that suffer
from hunger coming from all places, of those that suffer
from dizeaze and have no one to look after them. Many
others there are who, expecting that there they would
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get alms, go there and live on others’ charity . Having
said this, Kiyasandikai left for the land of the Vidys-
dharas. Manimékhalai, on the contrary, entered the
streets of Pubar, and, walking alone along one side of it,
entered the public rest-house, having circumambulated
it thrice, and performed her obeisance in thought, word
and deed to the goddess of the city, worshipped by those
of the city and others, Making similar obeisance to ! the
statue of the pillar’ she appeared in the hall of the
hungry and the destitute, with the inexhaustible bowl
in her hand, as if pouring rain had come on a wild
region burnt up with the heat of the sun, She called
out to those there to come and receive the food from the
inexhaustible bowl of Aputra, and thenceforward the
hall resounded perpetually with the noise of giving and
taking food.

BOOK XVIII

Chitrapati having heard that her grand-daughter
Manimékhalai had assumed the dress of a nun with the
begging bowl in her hand for begging food, and that
she had entered the common resting place, was beside
herself with anger. Distracted :in mind she resolved
somehow to get Magimékhalai back from this lile of
hers, and addressed the dancing women of her caste in
the following words: * Ever since the death of Kavalan,
Madhavi, my daughter, has given up life, and entering
the hermitage of the holy ascetics, has herself assumed
the form of a nun, a proceeding which evokes the laughter
of our community., ‘We are not the people that burn
ourselves, Jike chaste wives, on the pyre of their hus-
bands. We are like the lute of a musician; when he
should die we pass from his hand to another’s. QOur
profession is like that of the honey bee which sucks the
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honey from out of the flower and passes on when itis
exhausted, To assume the garb of a non, and perform
all the austerities of hermits, is not conduet in keeping
with the customs of our caste, [ have resolved, there-
fore, to make Manimékhalai change her ascetic dress,
hand her begging bowl over to beggars, and see her
placed upon the car of prince Udayakumdra, who has
for a long time been deeply in love with her. If I should
fail to carry out this resolution of mine, let me share the
fate of those who have fallen from our caste by having
seven burnt bricks piled upon my head, and taken
round the dancing hall and cast outsoas not to have
entry into the houses of dancing women ever after.
Having said this, she went at the head of a few of her com-
panions to the palace of the prince. Saluting him in
due form, and, with words of praise due from those of
her station, she hinted to him how worthy of his affec-
tion Mapimékhalai was, and conveyed to him the inform-
ation that she had betaken herself to the travellers’ hall
of the city. The prince on his side, who had never lost
thought of her, described how unhappy he had been
ever since he saw Mapimékhalai in the crystal hall and
mistock her for a picture, and ended by saying that over-
night there appeared before him a golden-coloured
damse] who pointing out to him what was proper con-
duct, admonished him to give up thoughts of Magimékha-
lai. He could not understand whether it was a goddess
or oneé connected with a goddess. Chitrapati smiled at
the simplicity of the prince, and asked him whether he
was not aware that the gods themselves were not free
from the attractions even of illicit love, citing as ex-
amples Indra's love to Ahalya and of Agni's to the
wives of the seven Rishss, She pointed the moral by
telling him that the guardianship of girlhood, the care-
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ful watch in macried life, the complete abstinence from
seeing or being seen after the death of one's husband, and,
over all these, the great guard that the feeling of chastity
actually keeps aver women who do not know of guards
other than their own virtue, is not conduct imposed upon
women of our caste. [t was our profession to enter public
halls, and the presence ofall, to exhibit our skill in dancing
and music, and be seen by allin all the charms of our beauty.
That is not all, our function isto be soattractive as to get
into the minds of everybody that sees us, and thus
enslave their minds, and remain with them so long as
they proved profitable, giving them up the moment they
ceased to be. 5She concluded by enquiring whether it
was not the duty of kings to bind such to their caste custom
and to save them from the evil reputation that is certain
from the conduct of both her daughter and grand-daughter.
Thus instigated, the prince drove downto the travellers'
hall, and seeing Mlanimékhalai there distributing food,
approached her making the enquiry what her purpose
was in assuming the form of an ascetic. Thinking that
it was due to him that she should make her obeizance,
the more so as he was her husband in the previous birth,
she made a profound obeisance, and told him, *birth,
growth and decay, disease ending in death; these are
the sufferings of the human body., Understanding this,
[ have taken it upon myself to do permanent acts of
charity in this life. Saying this, she wanted to get
away from him and assume another form. She entered
the temple of Champapati, and reciting the incantation
which the Goddess Magimékhald had taught her, she
assumed the form of Kayafandikai, and came cut of the
temple with the begging bowl in her hand, The prince
entered the temple and enquired of the goddess
where Manimékhalai was in hiding after handing her
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begging bowl to KayaSandikai. He vowed that if the
goddess would not let him know, he would lie there
hungry till she should grant the boon. So saying he
touched the feet of the pgoddess in token of his un-
swerving resolution.

BOOK XIX

While prince Udayakumira was thus making his vew,
a being of the spirit-waorld inhabiting one of the pictures on
the wall warned him, ‘you are thoughtless in making
your vow before the goddess, It will come to nothing,'
The prince was taken aback by the miraculous voice,
and, somewhat shaken in his resolution, said, * There is
something divine in the spiritual being that exhorted me
to forget Manimékhalat, - The bowl that she carriesin
her hand with an inexhaustible supply of food is a miracle
that causes me great surprise; that this painting should
talk to me in this manner is still more surprising.” He
resolved thal he would find out the truth of all this after
knowing the truth about Magimékhalai. Having thus
made up his mind, and, still beside himself with his
love for her, he returned to his palace.

Mapimékhalai, on the contrary, thought that in her
form she was exposed to the efforts of the prince to
take possession of her, and resolved to assume the form
of Kiyafandikai. She took the miraculous bowl from
the temple of Champapati as Kiyasandikai, and went
from place to place wherever she thought there was the
chance of meeting people in hunger. In the course of
her wanderings, she went one day to the chief prison
in the city, and, entering the well-guarded penitentiary,
began with great kindness and pleasing words, to feed
those who were suffering from hunger while undergoing
punishment. The guardsmen were struck with wonder
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that she was able to feed so many from out of one vessel
that she carried in her hand, and reported the miraculous
sccurrence to the king. With his queen Sirtti, a
descendant of Mahibali who ages long gone by, gifted,
with pouring of water, the whele earth and all that was
his, to Vishiu, when he appeaved as a dwarl and sought
1 boon of him, and nsing sky high, measured the whole
earth in one stride, the king was on a visit of pleasure
to the royal garden, and among them he found a peacock
with its mate moving about in the company of a milk
white swan. He pointed oot the three to the gueen
likening them to Krishna, his brother and sister in their
characteristic dance. In another place similarly he saw
a tall bamboo standing alongside of a white Kagamde,
which again seemed o him like Krishna and his brother
standing. Having thus spent'a considerable time, he
retired to a garden house where, like Indra himself, he
was resting for a while with his queen. This house
was 2 work of art in which had been lavished ¢ the skill
of the Tami! Artisan, along with those of the jewellers
of Magadha, of the smiths of Mahratta, of the hlack-
smiths of Avanti, and of the carpenters of Yavana'.
The structure was constructed with pillars of coral,
with capitals of varied jewels, with pendants of white
pear] and a beautifully worked canopy of gold. Here
the head of the prison-guard entered with permission
and, performing due obeisance from a distance,
addressed him: ‘May your Majesty live long! The
Majesty of the monarch of the strong arm, Mavardzil,
in whose behalf the white umbrellas of his enemies were
taken as spoils of victory by his younger brother at
Kiriyaru | enemies who, stimulated by a desire to get
possession of more of the earth, started from Vanji, pre-
pared for an aggressive war, taking with them broad eared
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elephants, cars, and horses and a vast array of valiant
warriors. The army marched with the banners of the
bow and the twin fish floating in the air till they were
defeated and dispersed by the voung prince, your brother,
May our great king, our emperor, prosper. A woman
new to the city who used to wander about consumed
with the disease, “elephant-hunger™ has entered the
prison-house, and, praising your Majesty's good name,
feeds from a begging bow] which she carries in her hand,
all persons to their uttermost satisfaction. May it
please your Majesty, she is still there.' Theking ordered
her being fetched, when she appeared with the salutation
that the great king's mercy may prosper. The king
desired to know who she  was and what sort of a beg-
ging howl it was that she carried in her hand, Magi-
mékhalai replied: *1 am the daughter of a Vidyi-
dhara and have been wandering in the city in disguise,
May the rains never - fail, may the earth not cease in
prosperity, may the greatking know mo evil. This
begging bowl was given to me by a goddess in the
travellers' hall of the city. This had the power to cure
even the disease “ elephant-hunger” and is an unfailing
life-giver to human beings.' *What can [ do for you,
good lady,” asked the king. * May the king live long,” she
replied, *only destroy the prison-house, and erect there,
in its stead, with kindness ol heart, tenements useful for
those that follow the path of Ddarma.” The king ordered
accordingly.

BOOK XX

By order of the king, and through the kindness of the
beautiful damse]l, Manimékhalai, what was a croel house
of punishment was transformed into a house of charity.
Like those of evil deeds, who, after undergoing suffer-
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ings due, take their birth where the good life is pussible,
the premises of the State prison were now occupied by
ashrine for the teacher of the truth, residential rooms for
those that practise charity, halls for cooking and dining,
provided with everything required for living and security.
Udayakumara heard of all that took place resulting in
ths transformation.  He still held to his resolution to
take possession of Maniméekhalai when she should be
out of the hall of guests, and then learn from her direct-
ly the secret of her art and whatever of wisdom she may
have to impart to him while she should be in his chariot.
With his mind thus set, in spite of the fact that the wise
might disapprove and the king might get angry, he
reached the guests' honse where Manimékhalai used to
be distributing food.  About that time, the Vidyadhara
Kanchana, hushand of KayaSandikaj noted that the day
of redemption for his wife had already arrived, and,
seeing that his wife did not yet return to him, he started
in search of her. Having looked in vain for her in afl
the likely places of the wast city, he at last found her in
the act of [eeding those that were hungry. Heapproach-
ed her, and assuming the familiarity of the husband to
the wife, asked with a sense of grateful relief whether the
one vessel from which she was providing food for
such a vast number was a miraculous bowl that some
God, out of pity for her, presented to her to getridof
her great suffering.  Even though she was in the guise
of Kayafandikai, Manimékhalai, without exhibiting any
affectionate response that he expected, passed on to
where Udayakumira was, and, pointing to hima woman of
extreme old age, who apparently was a woman of beauty
in her days, exhorted him that that was the inevitable con-
dition 21l beantiful women should come to ultimately.
This human body, however beautifully it may be made

Zl
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by the form of the flesh, by dress, jewellery, flowers and
unguents, it is all a delusion created by people of old,
Kinchana seeing the intimacy of her attitude and con.
versation to Udayakumara took it that she was in love
with the prince and had therefore abandoned him. Angry
that Udayakumiara should have been the cause of her
estrangement, and resolving to make sure, he entered the
hall, like a poisonous cobra its hole, Udayakumara on the
contrary, his affection for Manpimékhalai not abated by
all that was said, did not give up his pursuit of love to
her, feeling certain that it was she that had assumed the
form of Kiyafandikai and had caused misunderstand-
ing in the Vidyddhara Kinchana, He resolved there
fore to return to the hall atdead of night to probe more
into the matter and assure himsell whether he was
right. 5till overborne with his léve to her and being
guided by that feeling alone to the neglect of all other
cautious considerations, he leit his palace at dead of
night, like a tiger going out for its prey and entered the
hall as he projected. The Vidyadhara who was there
already, feeling sure that the prince had come there to
visit his wife Kayasandikai secretly, like an angry cobra
coming out to attack with outspread hood, drew his
sword and cut the prince in two. Having done this, he
rushed up to Kayafandikai to rise up into the air with
her when the statuette on the pillar exclaimed : * Vid-
yidhara, approach not, approach not. She is Manpimé-
khalai in disuise as Kiyasandikai. Listen to what had
happened to the latter. Having pot rid of her unquen-
chable hunger, on rising up in the air towards her home -
not knowing the fact that those that go by the air avoid
crossing over that part of the Vindhyas where is the
shrine of the Goddess Vindhyavisini, she floated across
over the shrine, Goddess Durga, angry that this insult
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should have been offered to her, drew her in by the
shadow and made a meal of her as has always been usual.
Be not vexed with what you have done te this prince,
It is his past deeds that have resulted in this. Yet you
must bear the consequences of the evil deed although
done in ignorance.”  Sad at heart at the turn that events
took, Kanchana Hew across the air homewards towards
Kailasa.

BOOK XXI

Manimékhalai who was lying asleep in the front hall
of Champdpati's temple tc the west, woke up in [ear, and
knowing what the Vidyadhara did, what befell the prince
and what the divine statuette; had said, gave up her
disguise and assumed her real form. *When in our
previous birth, you died of the cobra Dériskzs Visha, 1
entered the fire alJong with you; when last 1 saw you in
the pleasure garden in this city, goddess Manimékhala
carried me away to Manipallavam, seeing that my mind
was attracted to you.  There by means of the miraculous
Buddha-seat at Mapipallavam the goddess gave me
knowledge of our previous births and relationship. As
1 understood your relationship to me, 1 cherished
affection for you even in this life. I wished to exhert
you from the evils of life by pointing out the inevitable
cycle of births and deaths, and of the consequences of
good and bad deeds. 1 assumed the form of Kayafandi-
kai to keep you from doing evil. DMy evil fate it is that
you should have thus fallen by the sword of the Vidya-
dhara.’ So saying she approached the dead body eof
the prince. The statuette on the pillar again forbade
her from approaching and told her: It isnot in the
previous life alone that you beth were husband and wife.
Such has been your relationship for innumerable lives
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before. You have the knowledge to get rid of this cyele
of birth and death. Be not vexed with this cccurrence
and give yourself up to sorrow for his death.” Manimé-
khalai, somewhat encouraged by the words of the god,
enquired if that was the god that people used to say was
there in the hall, who told everybody the truth of things,
“If that be you, I make reverence unto you. IL you do
know, as I take it you do, what it was that brought about
the death of my husband by the poisonous cobra in the
previous birth and the sword of the Vidyadharain this,
pray let me know what it was’ The god replied:
“ When on the banks of the river Kayasirdarai both you
and your husband Rahula entertained the Rishi Bhrama-
dharma who was on his round of preaching wisdom to
people and who madz it a point of his teaching to convey
information regarding the coming of the Buddha, both
of you together invited the Assdd for breakfast. Your
hushand gave orders to the cook to get breakfast ready
early the next morning. The cook delayed somewhat
owing to circumstances beyond his control and in fear of
conseguences slipped and fell, dropping the cooking
vessel itself. Even in spite of his good intentions your
husband cut him in two for the fault of having delayed
the breakfast. Itis as a direct consequence of this that
Udayakumara suffered death in the previous birth and
inthis, in the manner in which it cccurred. Be sure that
the consequences of a man's deeds are inevitable.
Those that say ** god will protect you from the evil conse.
quences of your deeds', are people that speak in
ignorance. Even though your husband did the cruel
deed in anxiety to do good, the result of the evil deed
has not left him. When the consequences of the evil
deed are in operation, it may still be possible to do good
that will save one in the next life. The king hearing
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of the death of the prince from the &Kdidds resident in
Chakravilakotta will throw you into prison, and the
crowned queen knowing this will take you outof the
prison and keep you under her control. The prayer of
your mother Madhavi and the intercession of the sage
Aravana Adigal will ultimately gain for you release.
After that you will reach gﬁvaham, and there meeting
its ruler, Aputra, will come back to Mapipallavam.
Aputra will learn there, by the sight of the Buddha-seat,
his anterior history from Tiva-Tilakai, and will return
to his country. You will then assume the guise cfa
mendicant and go to the city of Vanji to learn from
teachers of various religious persuasions their teaching,
You may hold to the truth firmly that the result of
deeds is inevitable and those that die must necessarily
be born again.  So fariis your story. 1 you wish to
know mine, 1 am of the gods. My name is Tuvadikan,
Maya, the architect has carved in this old pillara form
exactly like mine. I never go out ofit." Manimékhalai
then begged him to tell her her further history carrying
it forward to her death. The god told her: * You
will come to learn at Vanji that the city of Kinchi
suffered from famine owing to failure of rain, and that
vour mother Madhavi, her companion Sutamati, and
the teacher Aravana Adiga] were all three gone to
that city and were awaiting vour arrival. You would
then proceed to Kinchi and provide the starving
people with food and save them from death. You
would perform similarly many another miracle in that
city. Ultimately you will let Aravana Adigal know all
that you have heard from the teachers of religion at Vanji.
He will then teach you what szpas really is and dbarma,
and what the nature of the consequential phenomena are,
He would also point out to you how to get rid of the
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consequences of action. By these means he woulgd
enlighter: you to getrid of the darkness of evil and of
the attainment of the permanent state of Mirodna, Thuys
teaching the diarme, he would continue to live with
immeasurable ridds (miraculous power) till the Buddha
should appear on earth. Passing through many lives, he
would always be teaching the dfarma.  As a result of his
teaching, you will follow the good path through the rest
of your life doing many good deeds. After death, here
at Kanchi, you will be born many times again as a man in
Uttara {North) Magadha. Ineach one of these births, you
will invariably follow the path of dkaraa, and, attaining
to the position of the first disciple of the Buddha, reach
Nivvane ultimately. Further you may note that as 2
result of good conduct and acts of charity of one of your
ancestors, Goddess Magnimékhala saved him from immi.
nent death in the sea. That selt-same goddess, because
of the merit that you acquired by feeding the Rinki
Sadusakkaran, carried you away from the pleasure garden
to the island of Manipallavam, and made it possible for
you to see the Buddha-seat.’  Having heard all this
Manimékhalai attained to peace of mind, and the day
broke in all its glorious effulgence.

BOOK XXII

The day having dawned early worshippers at the
ternple of Champipati found the prince there cut in two,
and informed the holy ones in residence at the Chakra-
vilakattam. They naturally enquired of Mapimékhalai i
she knew anything about it, and she recounted all that
had taken place..” Leaving her and the remains of the
prince hidden in a place apart, they went to the palace
and sent word to the king of their arrival. Obtaining
audience, one of them, after the usual salutation, said, * It
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is not at this time alone that such sad occurrences have
happened. Many have suffered cruel death due to them
by giving way to the impulses of guilty love to women of
inexorable chastity and constancy. By way of illustra-
tion, we may mention one or two, When Parasurima
had taken it upon himself to uproot the race of the
Kshatriyas, Goddess Durga warped Kantan, the ruling
Chola at the time, that he should not go to war against
him.  As a result of the warning, the king wished to go
away from the capital and live in hiding till the danger
should have passed. He, therefore, looked out for some
one who could be entrusted with the administration during
his absence and who would not be in the same danger to
which he was actually exposed, Fixing upon his
natural son Kakandan, the son of a courtesan, but withal
a very valiant prince, he entrusted him with the adminis-
tration. He exhorted him to keep watch over the city
till he should himseli return with the permission of Rishi
Agastya. ' Since you are not legitimately entitled to
rule as a Chola, Paraurima will not go to war with you,
and, since this city has been placed under your rule in
this emergency, the city shall hereafter go by the name
Kikandi.,” Having thus enjoined it upon Kakandan,
Kantan assumed a disguise and went out of the city.
Kakandan carried out the instructions of his father and
was ruling, from the city, the Chola kingdom, The
younger of his two sons was struck with the attractiveness
of a Brahman woman Marudi as she was returning alone
from her bath in the river Kivér. He made overtures
of love to her when she was in that unguarded condition.
Discancerted by this unsuspected molestation, she cried
out that * in this world chaste wives that could command
even the rains to come, would not enter the hearts of
others, Somehow to-day, my formhas found entry in the
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heartof this young man. I have, therefore, become unfit
to do the service of preserving the three kinds of fire for
my husband the Brahman. What is it that 1 have done to
come tothis.” So saying, without returning to her house
as usual, she walked up the street to the square where
was set the statue of the guardian-deity of the city., She
then addressed the deity :  “ I am not aware of having at
any time done anything undutiful to my husband,
Even 50, how could 1 so easily get into the heart of
another? I am not aware of any error on my part that
could have brought me to this. I have heard from the
wise that you will bind with your rope those of evil deeds,
even though they should do them secretly, and, destroy-
ing them, would eat them up.  Have you become false
to your charge as you do not appear to be doing that act
of justice now ? ' 50 saying, she wept aloud at the foot of
the statue of the guardian-deity. The deity appeared to
her and said: * You have not undérstood properly the
meaning of that particular passage ofthe truthful bard,?
which says that the clouds will main at command
of her who, even though failing to worship God, would
take up her day's duties only after worshipping her
husband. You are accustomed in life to hear false
stories, and have exhibited a turn for the enjoyment of
the ludicrous. Further your devotion to Gods and their
worship had in it a desire to hear music, to see dances
and otherwise enjoy the festivities. Therefore it is the
chaste wife that you are, you have not the power to
command clouds to rain, and therefore it is that you have
failed toe bum the hearts of those who cherish evil
thoughts of you. If you will but give up the light
hearted enjoyment of the things cited above, you will

* Tiruvajluvar, the anther of the Tamil Kupal referring to verss 55,
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till command the respect due to the chaste wife and her
mivileges. Since you are not to blame for this act of the
eince, my rope will not bind you, and my weapons will
ot punish you as in the case of women that go the way
f their hearts. The law allows seven days' time for
he king to punish an offender. Before that limit of
ime, if he should fail to do so, then it would be my turn
» inflict the punishment, You may rest assured that
‘ithin the seven days' limit king Kakanda hearing of
that had happened will decapitate the prince.! As the
eity declared the prince was cut into two by the king
imself when he had heard of the prince's misdeed
ywards the Brahman woman. That is not all. There
'as a merchant in goed old days in the city, a man of
eauty and of wealth, by name Dharmadatta. He hada
ousin, the daughter of his maternal uncle, by pame
"isikai, a damsel of great beauty. Being cousins they
herished great affection for each other, and conducted
wemselves as becoming a pair of very affectionate young
eople. It somehow got abroad in the city that they
ntended to marry each other in the gamdharze form,
hat is, enter into a love marriage, without the procras-
imating cercmonies and the obstructive formalities of a
eguiar marriage, This talk of the town reached the
ars of Vif3kai, [Feeling pained at the injustice, she
vent up to the guests’ hall before ' the statue on the
illar’ and demanded the statue may get her rid of
his calumny, The deity of the statuette announced to
he public that she was clear of any guilt, either of
ntention or of act, and the city was apparently satisfied,
>he, however, was not, and thought within herself that
out for this deity of the statuette the people would still
wve cherished the false notion regarding her. She
therefore resclved, * 1 shall marry my cousin in my next
22
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birth, but continue to live all my life in this, unmarried,'
Communicating this resolution of hers to her mother, sha
entered the cloister of virgins. Love-lorn Dharmadatta
praised * the statue of the pillar * for thus saving him from
an evil reputation and removed himself from Kavér.
pattinam, and went to Madura. Having there made up
his mind not to marry anybody other than ViSikai, he
kept the vow and continued a prosperous merchant
acquiring great wealth. He rose up to the dignity of
receiving titles and insignia from the monarch thus
becoming a titled dignitary of sixty years. A Brahman
pointed out to him, that, being unmarried and therefore
without a son, all his good deeds and great wealth would
be of no avail, to gain him Heaven, ¢ It is time that you
returned to your own native city and did something to
provide for your future.,”  Haviog heard of his return to
Kavéripattinam, Visikai gave up the cloister and coming
up to him, told him that he had grown up to be sixty,
and her hair had begun to turn gray., Their beauty was
all gone, and her love itself had cooled. *I keep to my
resolve not to marry in this Life, but shall certainly be
your wife in the next. Youth does not last, beauty does
not last, growing great in wealth does not last either;
nor do children give Heaven. The only thing that goes
with us is the great good that we can doin this life.' So
saying, she exhorted him to utilize his wealth in acts of
charity. Dharmadatta with the approval of Visikai
thereafter applied his wealth to acts of beneficence.
When Vigikai was returning with others through the
royal streets of Pubar after her visit to the guests’ hall,
the elder of the two princes smitten with her charming
looks wished to make her his own. In order to do this
effectively and publicly he raised his hand up to his head
to take out a garland of flowers that he was wearing round
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his hair to drop it on her neck and thus publicly commit
her as it were, By the ineffable chastity of Visakai, how-
aver, the hands that he raised would not come down
again. Having heard of this, the father was very anpry
at this misconduct of his zon, and punished him in the
same manner as he had punished the other. The king
in some surprise pointed out to the sage that he began
by saying that it was not only at this time that such
things took place, ‘I so," he said, ‘does such evil conduct
occur at this time. Have the kindness to let me know
if such has come to your notice,” The sage replied :
' In this sea-girt earth, five things have been condemned
by the really wise, Among these, drink, untruth, theft
and murder can be brought under control, but, worst of
all and very difficult to get rid of, was passion. Those
that got rid of passion are rightly taken to have got
rid of the others. Hence it is that really penitent
anes first give up that, O, great king, those that have
not given it up are people who have ensured suffering in
hell. So having heard of the calamitous death of her
lover Kovalan, Madhavi his mistress gave up life, and
entered the cloister of Buddhist hermits. Her daughter
Manimékhalai, at the approach of youth, gave up life at
the very beginning and going from houss to house, the
small as well as the great, had taken upon herself the role
of 2 mendicant nun. She took up her residence in the
public hall of the city. Notwithstanding this manner of
ker life, the prince kept following her like a ghadow, in-
stigated to that purpose by his extreme love to her. As
he was thus pursuing her, Manimélkhalai assumed the form
of the Vidyadhara woman Kiyafandikai to get rid of his
importunity. Even in that form he did not give her peace,
when Vidyidhara Kanchana, the husband of Kayasandikai
taking her really for his wile and regarding him as an
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importunate corruptor of his wife, cut him in two at dead
of night in the guests' hall." Having heard this the
king, without the slightest expression of sorrow for the
death of his son, issued instructions to the commander-
in-chief, * the Vidyadhara deserves my thanks for having
done tothe erring prince what [ should have done to him,
The rigid observances of Airkds and the chastity of good
women will have no chance of existence if they do not
receive efficient protection from the king. Before other
kings get to know that my unfortunate son was gmlty of
such an act, coming as | do of the family of him who
drove his car over the body of his son, because of a
neglectiul act of his, order the cremation of the dead
body. Let Manimékhalai also be kept in prison for
protection,' The orders were accordingly carried out.

BOOK XXIII

Under the anspices of the king there lived in the city a
very old woman who had the privilege of instructing the
king, the prince, as well as the ladies of the royal house-
hold in what was good, what was approved of the learned,
and of offering consolation at the cccurrence of sad events,
Her name was Visantavai. She went to the queen and
without letting her give way to sorrow, made the usual
salutations and said:—* Kings met their death in win.
ning victories, in protecting their subjects and in annexing
the kingdoms of inimically disposed neighbours; and,
if perchance they died of age without falling in battle
like warriors, they weré given a hero's death by their
body being laid on a bed of sacrificial grass (Poe
cynoswrotdes) and cut in two, as though they fell in
battle. I cannot fetch a tongue to say that monarchs of
this land died a natural death by reaching ripe old age.
To say so would be to disgrace the dynasty. Without



BOOE XXIII 173

falling in defending his kingdom, without falling in
taking over other’s kingdoms, how can I describe the
way that your son fell by the sword? Show, therefore,
nosorrow in the presence of the sovereign, your husband.’
Overpowered as the queen was with sorrow, she hid it
in her heart, and appearing as though unaffected, she
resolved to make Mapimékhalai pay the penalty for her
having been the cause of her son's death, She managed
one day to persuade the king that the prison house
was not a suitable place of residence for the pretty
dikshuznt Manimékhalai, The king in reply said that she
might arrange to keep her anywhere else if she could
keep her in security, The queen undertook to keep her
with herself and thus took charge of her. Having got pos-
session of her in this manner she resolved to malke herin-
sane, and to that end fumigated her with poizon gas in vain.
Magimékhalai remained clear in spite of the treatment.
The queen set upon her a wild young man to ravish
her and make it public afterwards. Manim&khalai
saved hersell from this by transiorming herself into
a man at his approach. Understanding that the queen
meant more than actually met hiseye, the desparate
young man leit the city and went away rather
than expose himself to the danger. Having failed in
these, she gave it out that Manimékhalai was ill and put
her under treatment by confining her in a hot room.
Seeing that this treatment did not affect Manimékhalai
the queen was in great fear that she was attempting to
injure a woman of miraculous power, and protested that
she was led into doing these evil deeds by the maternal
impulses of sorrow for her late son, and begged that
Manimékhalai might pardon her for her evil intention to
her, as she was beside herself in her bereavement
Manimékhalai said in reply * when in the previous birth
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my husband, prince Rahula, died of the poison ofa
cobra and when [ ascended the funeral pyre with him,
where were you all weeping for him? You are doing
amiss. Do you weep for your son's body or do you
weep for his life? If you weep for the boedy who was it
that ordered it to be burnt? If you weepfor the life, it
is impossible for you to know where it has gone, If
you really are sorry for that life, it follows as a natural
conzequence that you should wear yourself out in sorrow
for all living beings. Let that remain. Please under-
stand what it is that brought about the death of your son?
His death by the sword of the Vidyadhara is but the
direct consequence of his having cut his own cook in
two for a slight remissness in the discharge of his duty.
It is this deed of his that brought on his death once by
the look of the poisonous cobra, and again by the sword
of the Vidyadhara'| She then foliowed it up by telling
the queen of all that -had happened ever since she got
into the garden outside the city. She then continued,
* All the evil that you attempted to do to me, I wasable
to save myself from by the opossession of miraculous
power. Therefore give up the useless sorrow to which
you have given way to the extent of doing evil deeds.
Have you not heard the story of the wife of an artisan,
who becayse of misrule in the kingdom and because
her husband gave her up, went away to a distant place
to set herself up to live by hiring herself out for the
enjoyment of others indiscriminately. Her own child
whom she had left behind having been brought up by a
Brahman was among her lovers and gave up his life
when he learned of the fact. A hunter who chased a
deer big with young was reduced to painful sorrow whén
he saw the young one jump out from the ripped open
entrails of the deer. You have known people who,
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being drunk, come to certain death by falling upon the
tusks of fighting elephants. Similarly you have seen
the evil fate that overtakes life by falschood or theft.
Hence it becomes plain that those that wish to live in
this world must give up these vices which bring on
evil consequences only. Otherwise all that we learn is
of no use. To give to those that suffer from poverty,
to feed those that suffer from hunger, to be kind to those
that suffer is the only conduct suitable to those who
wish to lead a good life in this world.," Thes saying
Manimélhalai poured this water of wisdom into the ear
of the queen extinguishing the fire of sorrow, that, fed
by the fuel of her own heart, was burning up the queen's
mind. The queen, her mind being clarified by this
good teaching, fell prostrate before Manimékhalai.
Mapimékhalai in her turn prostrated before her and
pointed out that which the queen did was not rfght, as
obeisance from a mother-in-law to the daughter-in-law
was improper, and, what was worse, that from the crown-
ed queen to a subject.

BOOK XXIV

(1d Chitripati, at whose instigation the prince came
to the sad end of falling by the sword of the Vidyadhara,
having heard of what had happened, was in great alarm
as to consequences.  Anxious however to get Manimé-
khalai released from the prison, she went to the palace,
and, falling at the feet of the queen said: ' Ever since
the 121 dancing women appeared in this city, the
suffering to which I had been subjected nobady could
have experienced. That Madhavi should have renounced
life and entered a Buddhist vid@re because of the death
of her lover, who paid her wages of love every day ; that
her daughter Manimékhalai who wandered from house
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to house with a begging-bowl in her hand and taken
alms, are unbecoming of the life of a dancing women,
and could provoke only laughter and derision in the
community. Manimékhalai’s presence in the city has
been the cause of destruction to the prince already. But
that is not all. There 1s another possible calamity that
can befall the city through her. In the delightful part
adjoining the salt pans where many a sand-dune lay
scattered in the pleasant grove, Killi of the high and
brilliant crown one day long ago was taking his pleasure.
To his great surprise, he saw in a sequestered part of it,
fragrant with blossoming flowers, a beauty unparalleled,
all by herself alone. The king did not know who it
was that could come there in that condition, and
forgetting himself, vielded to her charms attacked as he
was with all the five arrows™ of Cupid at once.
The season was pleasant, the sceme was delightful,
and the young lady enchanting in her beauty. He
yielded himself to her whole-heartedly, and even after
he spent a month with her she never so much as
let him know who she was. At the end of the month,
however, she left him all of a sudden unknown to
him. Disconcerted by her disappearance the victorious
monarch caused her to be searched for everywhere ; when
there appeared & Buddhist ChZrans who had the power
of plunging in the earth, of flying in the air, and of
walking on water. The king after having offered the
usual respectful salutation, enguired of him whether he
had known anything of the dear one that had disappear-
ed all of a sudden, and was importunate to know from
the sage her whereabouts. The sage replied:

t RH!IJ-I'I.'“.DE to Imdian pnotions Copid i= shawn &8 & bowman, cﬂrn.'l'ng i
bow ol sugarcane from which he shoots arrows of Aowers—the Gve fragrant
cnes that appear in early apriog.
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' Though 1 have not seen her, | know all about her, O
King, a3 [ have knowledge of the past. The charming
damsel is no other than Pilivalai, the davughter of
Vigamayilai, and her hushand Valaivapan, the valiant
ruler of Niga Nadu. On the day of her birth it was
predicted that she would become the mother of a son by
union with a ruler of the solar dynasty of kings. The
chi'd will come here in due course, but no more the
mother. Do not, therefore, give way to useless sorrow,
But take note of this. There isa curse upon this city
that it would be swallowed up by the sea on the day that
the annual festival of Indra should be forgotten. This
is the vow of the goddess Manimékhala; there is no
escaping it, as it is a curse of Indra. Remembering
therefore the destruction of the city then when the time
comes, and, of yours now, if you give way to useless
sorrow, save the city from being destroyed by the sea by
taking care never to forget the celebration of the [estival
of Indra.” 50 saying, the S#raps (Tam.: for Chiraga)
left. From that day onwards this city was never iree
from anxiety for the safety of the city. If the damsel
who bears her name should be in distress for any
reason, it is just possible that the goddess does appear.
I am in constant fear of that." Chitrapati concluded her
speech with the salutation due. The gueen ordered
that Magimékhalai be brought from the prison to her
own residence, and told Chitrapati, * Manimékhalal will
not go to you, nor will she enter your house, as she
gave up both, because your life involves the practice
of taking drink, speaking untruth, indulging in unres-
trained love, killing living beings, and indulging in
stealthy thoughts, evils that the wise ones have shunned
as unworthy., Therefore she would prefer to be with
me.'
23
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As this colloguy was taking place at the palace,
Madhavi, having heard of what had fallen her daughter,
her own mind greatly perturbed, her whole body shaken
like the flowering twig of a tree in a wild wind, and
h;p.ri;ug consulted Sutamati, fell prostrate before the
sage Aravana Adigal as the only saviour, and came
along with him to the queen. At sight of the sage,
the queen, the body of attendants, Chitripati and Mani-
mékhalai, all of them, went forward to receive the
venerable one with due salutation. The sage blessed
them all that they might gain wisdom. The good queen
showed him a suitable seat, and after washing his feet,
and offering him the hospitality due, said :—* Venerable
Sir, that you should have come with the faltering steps
of age, could be due enly to our good fortune.  While it
is undoubtedly true that your tongue has remained steady
all the while, may this body of yours, though it has
suffered very much from the ravages of age, leeep on for
many a year ta come.’ ‘Good queen,’ said the sage in
reply, ‘though born in this body as a result of good
deeds, 1 am still rather like the setting sun. It is but in
the course of nature that we hear of birth and growth, of
disease and death. If people but understand the real
character of the causes and conditions of existence,
namely the twelve msd@nas, (1) ignorance, (2) action
of the mind, (3) consciousness, (4) name and form,
(5) the organs of sense, (6) contact or feeling, (7} sen-
sation, (8) thirst, (¢) attachment, (10) becoming or
existence, (11) birth, (12) decay and death, they will
know ultimate happiness.  [f they do not understand it
correctly, they are doomed to suffer in hell, Ey ignor-
ance is to be understood the failure to understand what
was stated above, and subjecting oneself to bLelieving
that which is heard from others. Among the three
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warlds, this world of life is limitless, and living beings in
this world fall into six classes, human beings, divine
beings, the Brahmas, the Nagas, the world of lower
creatures, and that of evil spirits. As a result of good
and bad deeds, beings come into existénce in the form
of embryo in one or other of these classes, and when the
deeds work themselves out, they feel either happiness or
the reverse, Evil deeds consist in killing, stealing and
giving way to passion, these three showing themselves
in the body. Lying, evil-speaking, harsh words and
idle words, these four show themselves in speech:
Desire, anger and intolerence show themselves in the
mind. These ten are the deeds of evil, and, as their
consequences are evil, the wise ones shun them. If these
are not avoided carefully, the result.is being born as an
animal or evil spirit or an inhahitant of Hell, and suffer
that which gives agony of mind. Good deeds consist
in the avoidance of the ten evils detailed above, the
adopting of the five prescribed lines of conduct and
making gifts of charity as the best action in life, Those
that do so are born either as divine beings or as human
beings or among the Brahmas, and enjoy the result of
their good action. Those of you that are attendants
upon the queen, listen with attention to this faultless
good Dharma; you Mapimékhalai that know your pre-
vious birth already, il you will go to me after learning
the teachings of other religions, 1 shall be glad to ex-
plain to you more of this.'! So saying the venerable one
got up to leave when Manimékhalai made a profound
obeisance and exhorted the queen, her attendants and
Chitrapati to bear in mind the teachings of the venerable
one and save this city, *1If I should continue to remain
in the city, people would still talk of me as having been
death to the prince. Therefore I shall proceed to the
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kingdom of Aputra and therefrom to Mapipallavam
where | shall again offer worship at the Buddha-seat and
then proceed to Vanji. There I shall spend some time
in doing deeds of charity in devotion to the chaste one
Kagpaki. Do not be anxious as to what would happen
to me, my friends.” Having said this and made her pro.
found obeisance to the company, she started up in the
air like a stream of molten gold, as the sun was sinking
below the horizon. Going to the Chakravilakdttam,
she circumambulated three times the guests' hall, the
temple of Champapati, and the statue on the pillar and
passed by way of air to where * the descendant of Indra’
(Aputra) was holding rule. Getting down in a grove
of flowering trees, she, with due reverence, enquired of a
hermit the name of the place and that of the ruler of the
locality. She was told that the city was Nagapura, and
its ruler Punyardja, the son of Bhimichandra, He fur-
ther offered the information that ‘since the birth of this
ruler, rains have never failed, earth and trees have
always yielded plenty, and living beings have had no taste
of wasting dizeases.’

BOOK XXV

In ithe meanwhile King Punvarija himself with his
queen and following entered the grove and paid his
respects to the Dharma Srivaka. He listened to the
exposition by the latter of the nature of Dharma and its
opposite, of that which is eternal and those that are not,
sorrow and it8 czuses, the passing of life after death and
the place which it reaches, the causes and conditions of
existence, how to get rid of these and the nature of the
teacher (Buddha), with great attention. Noticing in the
company a young woman of unparalleled beauty, and,
judging by her look and the begging bowl in her hand,
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that she was one of those on whom Cupid had no
influence, he enquired who the rare being was. In reply
to the enguiry, the king's chamberlain said: ‘In the
whole of India (Jambudvipa) there is not another like this
young lady. I learned all about her when, for securing
the friendship of king Killi, I sailed across to Kavéri-
pattinam, a city which has the river flowing on one side.
| did explain to your Majesty on my return what I had
mysell learned from sage Aravana Adigal in regard to
her birth, and he recounted it as one who had knowledge
af it. This is the same young lady who has come here
from Kavéripattinam.' Manimékhalai, hearing this said,
‘ You have forgotten that it was your begging-bowl that
has come to my hand, perhaps of your great wealth
and prosperity now in- this life of yours. It may be
natural that you have forgotten that previous lie;
but how is it that you have [orgotten this very life in
which you came to birth of 2 cow. It is impossible for
you to learn, you will not understand the nature of birth
that binds us Lo our existence here, unless you circum-
ambulate thrice the PBuddha-seat in the island of Mapi-
pallavam. Oh, king, please go over there.' 3Sao
addressing the king, she rose into the air and, before the
setting of the sun, she came down to the earth on the
island of Mangipallavam, and saw there, after geing round
the little island, the Buddha-seat. Walking round it by
the right and prostrating before it, she understocd all
that took place in her previous existence. Mapimélkhalai
recounted, while in this act of worship of the seat, what
the sage Sadhu Sakkara taught when the king of Gandhira
took leave of him on the banks of the Kayamkarai. The
sage taught his followers to avoid evil deeds which
imevitably would give them birth among animals, the
people of the nether world and evil spirits. He pointed



182 MANIMEKHALAL

out that, if they should do so, they would take their
birth among the gods, or men or among the Brahmas,
On attaining such birth, they should do good deeds only,
without remissness. The enlightened one who had learnt
the truth of things without delusion or falsehood will
take birth in the world for saving it. It is only those
that have the good fortune to hear his teaching from him
that can get rid of birth. Therefore you exhorted
s before inevitable death comes to you pursue the way of
charity by leading a good life.’ When however my
hushand and myself, having heard this teaching of yours
and made a profound obeisance to you, you spoke to us
only words boding evil. May | know why before the
advent of the enlightened one this miraculous seat was
placed here by Indra for him? Why should this exalted
seat of the enlightened one let me know my previous
hirth? To this the guardian deity of the island said in
reply: * This seat will accept nobody other than the
fully enlightened cne; Indra will not worship it
Therefore Indra commanded that the seat of good might
let those that worship it know their previous birth till
the enlightened one should occupy it. Therefore itis
that the seat exhibits to those that worship it their
previous lives clearly.’  So said the deity that day, and
[ feel as though she is saying it to me now." So saying,
she went round the seat and prostrated before it.

While she was thus engaged in Manpipallavam, the
king returned from the hermitage of the sage to the palace.
Learning from his mother Amarasundari the actual
natare of this birth of his, and how he came to be the
occupant of the throne of Savakam, he became very
much humiliated with sorrow at what happened to him
in the previous birth when his mother left him by the
road-side in comparison with what his distinguished
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position in the present life was. He observed that moch
the best thing for him to do would be to renounce life
giving up all his present splendour; when kings awaited
his time to see him; when he had to gather round him
good men and true; when he had to spend more of his
time in seeing lovely artists dance or in hearing musi-
cians sing; when, instead of giving up love when women
showed themselves irresponsive, he had to make protesta-
tions of love in various ways to them, all the while being
a slave of passion. He congratulated himself that this
teaching which the holy Srivaka first taught him was
then coming to frzit by means of Manimékhalai. On
hearing these reflections from the king, the chief minister,
Janamitra, seeing that the king’s mind was undergeing
a transformation, said: '* Remember, O great monarch |
that before my former sovereignand yours, ohtained you
for 2 son by favour of the holy one, this land of ours had
suffered for twelve years from failure of rain, and of famine
of such severity in conscquence, that the very mothers
would sconer eat their children to appease their own
hunger than feed them, and in such dire distress you ap-
FE:E‘L:'EE]. as a welcome rain-cloud in the worst of summer.
Since then never have rains Eailed, nor land ite fertility ;
living beings have never known hunger. If you should
give up rule and retire, all of your subjects wil] Weep as a
child at the death of the mother, If, for the sake of life
in 2 higher world, you choose to give up this, living
beings here will reach their end and you will be held
responsible for the calamity. This is not the teaching
of Him, the first ong, who unmindiul of hiz own life,
made it his duty to protect living beings. You are ap-
parently labouring under some delusion.” Hearing this,
the king, not being able to resist the desire to go and
worship the Buddha-seat at Magipallavam, begged his
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minister to bear the responsibility for a month, of pro.
tecting his kingdom and conducting its administration,
So saying he ordered sailors to get ready ships at the
harbour and embarked. The convay had an uninterrupt-
ed vayage till it reached Mapipallavam. ]""Iitﬂ_mékhﬂ]ﬁ
seeing that that was the fleet that brought the king, took
the king round and showed him the miraculous Buddha-
geat. The seat showed to the king, as if in a clear
mirror, his anterior history, The king proclaimed with
joy, ' I have learned all of my previous birth; I have rid
myselt of all that was evil. Oh, the Goddess of Learn-
ing at southern Madura, the home of Tamil, was it not
you that offered me the inexhaustible bowl when at dead
of night and in pouring rain, | was in great sorrow at
not being able to give food to those that sought it of me;
and was it not you, the Divine Onel that destroyed my
birth? Whether [ should be born among the gods or in
the Brahma werld, T shall never give up the maintenance
and protection of living beings.” 5o saying, he went
south-east along with Mapimékhalai, and the two rested
for a while on the bank of the tank Gomukhi. There
then appeared before them the Goddess of the Isle and
addressed the king in the following words: *Oh, king,
who relieved the pangs of hunger, those that had for-
gotten you when last you came here, returned here after-
wards in search of you; knowing that you had died they
gave up their life in the manner that you yourself did.
These are the bones of the nine Settis that died thus,
and these, of their servants who maintained by them in
life, paid their debt to their masters by loyalty in death.
Your bones are coverad with sand under the Punnai
(Sans. Punniga, Alexandrian Laurel, Calopdydiaum
mophypliinm) tree. By giving up your life, vou have
made yourself responsible for the lives of those who gave
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it up for yourself. Please consider whether you are not
responsible for their death.”  So saying she turned round
to Mapimékhalai and explained to her how the city of
her birth Kavéripatiinam was swallowed up by the sea,
* Pilivalai the daughter of the king of Naga Nadu, when
she had borne a son for the king of the solar race, was
worshipping the Buddha-seat when there arrived the
ship of Kambala Setti. Finding out who he was, she
handed over the child to him with the message that the
child was the Chola kiog's. Immensely pleased the
merchant toock charge of the child and sailed away with
it homewards. In the deep darkness of the night, the
ship got wrecked near the shores, and nobody knew
what had happened to the baby. Learning from such of
them as escaped that the child was among those whose
whereabouts were not known, lking-Killi {(Vadivél-Killi)
set about searching here, there and everywhere, and, in
his anxiety, forgot that the time had arrived for the
celebration of the great Indra festival. Goddess Mani-
mékhal, as the guardian deity, invoked the curse that
the city be destroyed by thesea. Hence the destrue
tion of Kaveripattinam. The king went away, like
Indra when the whole of his prosperity was also swallowed
up by the sea, all alone. The sage Aravana Adigal and
your mother and others went away in safety to Vanii,
If you should feel sorry to hear of the curse of the
Goddess Manimékhald, the guardian of the sea, you
will hear the consoling information, thatshe was the
cause of the saving of the life of one of your ancestaors
who was about to be drowned ina shipwreck, and who
lived, in consequence todo many acts of charity and eam
the reputation of being the most charitable man at the
time. You will hear of this from Aravapa Adigal.' So say-
ing the Goddess of the Isle disappeared. Overcome with
24
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grief, the king with Manimékhalai dug up his bones that
lay buried and discovered the bomes all in position not-
withstanding the fact the flesh and the sinews that bound
them together had been eaten up. He constructed over
them a sarcophagus of white mortar preserving the form
of the body., The king gave way to sorrow at the sight
of the form when Mapimékhalai rose into the air and
telling the king: * What are you doing? I brought you
here from your own kingdom in order to let you know
your previous birth and thereby enable you to continue
the rule with charity in your great island and the islets
in the sea between. If kings themselves adopt the rule
of charity, what is there to keep under contral? If you
should ask what is the supreme form of charity, bear this
carefully in mind that it is the maintenance of all living
creatures with food and clothing and places to live in
safety.’ The king said in reply: * Be it in my kingdom
or in that of others, I shall adopt the path of charity as
described by you. I can however ill afford to let
you go away from me inasmuch as you brought me here
and enlightened me as to the nature of my previous birth,
and gave me, as it were a re-birth. Oh, I cannot part
from you." *O king, do not give way to sorrow weakly.
Your kingdom will be calling for you because of your
absence. Take ship and return. For my part I shall
go to Vanji." So saying Manimékhalai flew across in
the air.

BOOK XXVI

Flying across through the air Manimélkhalai reached
Vanji, and wishing to offer worship to the image both of
her chaste mother Kanpaki and her father Kdvalan, she
reached the temple e¢rected in honour of the former.
Standing before the image, with her head bowed in
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reverence, she praised the deity in the following terms ;:—
¢ Instead of paying the debt of a chaste wife by either
dying with the husband, or putting an end to your life
on hearing of the husband's death, you took upon your-
self the duty of vindicating your chastity.” She prayed
with tearful eyes that the chaste wife may have the
kindness to explain this unusual procedure to her, The
unparalleled goddess of chastity replied to her : * When
not being able to suffer the calamity that befell my
husband, I caused the destruction of Madura by fire, the
great Goddess of the city, Madhurapati, appeared before
me and assured me that that was the result of cur deeds
in a previous birth, * Two princes, cousins by birthand
ruling respectively in Simhapura and Kapila in the fertile
country of Kalinga, fell to fighting against each other in
great hatred. This war between Vasu and Kumira left
the country desolzte for six g@owdas (leagues), and made
it impossible for anybody to approach on account of the
prevalence of the war. A merchant Sangama by name
with his wife, eager after profit, went there to sell
jewellery and other articles of sale at Singapuram. In the
course of his business, he was arrested by Bharata, a
police official of the monarch, and shown up before the
monarch as a spy. Under royal orders he was beheaded
and his wife bewailing the unfortunate death of her
husband, put an end to her own life by throwing herself
from the top of a hill. It is the curse that she invoked
at the moment of her death that has now resulted in the
mishap to your husband.” The deeds done ina previous
existence will inevitably result in suffering the penalty.
Notwithstanding the truth of this, I brought about the
destruction of the city by fire, As a result of good deeds
already done we have reached the heaven of thegods for
the time. We have the consciousness that we shall have
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to pay the penalty for this bad deed in the future, If
we cease to be in heaven, we are sure to be born on
earth once again, thus working out the result of our
deeds till such time when in the Magadha country of
unfailing rain, in that bright city of Kapila, there should
appear Buddha of limitless perfection] He will there
attain to enlightenment under the Bodhi tree, and pro-
ceed out of mercy to living beings to teach the Four
Truths, the twelve causes and conditions, the means of
destroying these causes and conditions, and thus enable
people to give up that which is evil all through this
universe of existence. As a result of our having wor
shipped at the seven vekires of Indra at Kavéripattinam,
we shall not at the time be born in a life of suffering,
and will then listen to his teaching with attention. The
wish to renounce life will then dawn on us. We shall
then cease to be born on earth. Even so we shall for a
long time be the means of bringing about the fruition of
their good deeds to many people. O, dear one, you set
out at this old city to learn, from the votaries of the
different systems of religion, their various systems and,
when it appears to you as it will, that none of these
contains the truth, you will then follow the teaching of
v the Pitakas of the Great One ", Thisis what is goiog
to happen.' Having said this, she gave Mapimékhalai
to understand that, being the young woman that she was,
nobody would teach her the highest truths of religion,
and therefore she exhorted her to assume another form
more suitable for learning these truths, Manimékhalai
accordingly assumed the form ofan old hermit by making
use of the manfra which Goddess Manimékhald had
taught her. In this guise she went to the temples, to
the platforms, to the halls, to the gardens, to the tanks
wherever those devoted to penance, those who by
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discipline had attained to the control of their passions,
those who by great learning had attained to the know-
ledge of the right path, all round the fortification of the
city, The ruling sovereign of this city, the great Chéra
§¢ngu[:_tu'i.-'a.n, having reduced all the land to the same
condition as that of his ewn hill country, had marched
at the head of his army up to the banks of the Ganges,
crossing over to its northern bank by means of hoats,
defeated many kings, including Kanaka and Vijaya;
and, bringing a stone from the Himalayas carried ‘on the
heads of the defeated kings, celebrated the binding of
the fillet of victory by wearing the garland of Faha,
This great capital continued to be her residence till, by
the ripening of the causes, she was ready to receive the
teaching of the Four great Truths,

BOOK XXVII

Setting about on her mission to the city of Vanii,
she went to the assemblage of the teachers of the differ-
ent persuasions, and addressing the leader of the votaries
of the path of the F2da, asked him to let her know the
ultimate truth as he understood it. Discoursing on the
mstruments of knowledge as recognized by his school,
he pointed out that three teachers were recognized as of
authority among them, namely, Védavyisa, Krtakdti and
the faultless Jaimini. These three have recognized in-
struments of knowledge to be ten, eight and six respec.
tively. | These are (1) direct perception (Prafyatska),
(2) Inference |Anwwmdnz), (3) similitude {Fpama), (4)
authority (Agame), (5) inferentizl assumption (4w=2kz-
patti), (6) appropriateness (fyaldu or Seabkzova), (7)
tradition {4:i4ikya), (8) non-existence or negation (4 ddaa),
(9) inference by elimination or by correlation (ks or
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Ofisw, Sans, 1 Parideska) and (10) occurrence (Lngameri
or [luenert, San. © Samblava). '

Of these, (1) Katchi, direct perception, is of five
kinds, according as they are perceived by the particular
sense organ, namely, sensation of the colour by the eyes,
sound by the ear, smell by the nose, taste by the tongue,
and touch by the body. By means of these is experi.
enced pleasure or pain. Contact of these with the life
principle (Prane, or Uy of the text), the means of com-
municition of these (s&yél), and the mind that experi.
ences these (maums), operating without interruption lead
to understanding without exclusion, without error and
without doubt, of place, of form, of genus, of quality, of
action with due reference to light (clearness of under.
standing ?), sense and place.

(2} Karudal (anumBna) is the inference of that which
is unseen from that which is seen or f&]l:.[_' It is of three
kinds, namely, (1) the common (Pady; Sans.: Siménya),
(2) proceeding from the result o the cause, (Zcedam ;
or Sans. : Sfskasad) and (1) from the cause to the result
(Mudal; or Sans. : P@roaeat)s 1t is common inference
when, though twe circumstances may not be connected
inevitably with each other, the occurrence of the one
leads to the inference of the other, as in the case of the
inference of the existence of an elephant in a forest when
one hears a sound like the trumpting of an elephant. In
inferring from the sight of freshes in a river, rain at the
source of it, is inference of the cause from the result
When we predict rain from the sight of the clouds, we
ave inferring the result from a cause. Thus inference
is knowledge that we gain of that which is not present;
and is applicable to the past, present and future.

(3) The third means of knowledge (/pamdna has
reference to understanding by comparison by means of
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similitude. (4) 4 gama 1s understanding by authority as
when we assume the existence of heaven and hell from the
writings of those of authority. (5) Ar&iapais is under
standing by association, as when a shepherd’s village is
said to be on the Ganges, we understand that it is sitnate
on the banks of the river.  (6) fpaléu that which 1s appro-
priate to the actual circumstances as when a man on the
back of an elephant wants *#fe sfick', one understands
the goad. (7) Aitfkam, accepted tradition, as in the case
of a ghost existing in a tree. (8) A d4Zvam is merely the
assertion of that which does not exist in a place as non-
existent there. (o) M7fchi 1s understanding by corre-
lation as when it issaid that Rama won in the battle,
one understands the defeat of Ravapa, (10) Offameri
(lit. course of nature) is what usually happens as when
an iron piece moves, we infer the existence of a magnet.
Eight are the pramZsa-tokases, those that resemble
instruments of knowledge, or can be regarded as such;
(1) Suftunarow, knowledge by direct contact by which we
learn the existence of all that exists; (2) Teryad-Kodal,
mizstaken conception such as taking the mother of pearl
for silver ; (3) Aspem, doubt, remaining unsettled whether
that which appears before the eye is a stump of woed or
aman; (4) Torddu-Telidal, deciding without conviction,
as in mistaking a stump of wood for a man; {5) Kangu-
nar@mai, not understanding even on seeing, such as not
understanding a creature to be a tger even after
seeing it prowling near: (6) /lvajakbu, asserting as
existent that which does not exist, as in spetking of the
horns of a rebbit understandable only by the use of the
‘expression, and not by actual existence of the thing con-
noted by the word ; (7) Uwarndadar-Unardal feeling that
which is plainly felt by experience, such as attempting to
prove that fire is destructive of mist, and (8) Mamaip g,
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perception by assumption, such as taking a couple to be
one’s father and mother on the statement of others. Six
are the systems that are founded on the basis of these
instruments of knowledge ; (1) Lokayata, (2) Bauddha, (3}
Sankhya, (4) Nayyayika, (5) Vaiséshika, and (6) Mimanhsa,
The teachers of these six systems respectively are, (1) Br-
haspati, (2) Jina, (3} Kapila, (4} Akshapada, (3), Kapada,
and {6) Jaimini. Truth is ascertained by means of
Pratyakshe, {2) Anwwmirz, (3) S3tla (Sans. S¥hds
otherwise A gama), (4) pamima, (5) Arth@paisi and
(6) Adhava. These are the instruments of knowledge
accepted as such * at the present time '

Fassing on from him, she went to the SaroauEd:. In
response to her enguiry that he might explain his system,
he stated the two lights (the sun and the moon), the doer
and the five elements constitute the basis from out of which
human beings are made by combination of Life and body.
He who does this is constituted of the Kilas ; his nature
it is to create beingsas an actof play, and he destroys them
and thus gets rid of their sufferings ;and He, besides whom
there is none else, suchaoneis my God .  The Bradwa-
vadi told her that the whole of the universe is the out-
come of one egg brought forth by the supreme being,
Brahma. A teacher who had eagerly studied the purdna
of Vichpn (he of the colour of the sca) asserted that
Nariyana was the protector of all. The Fodeoad
averred that the Veda, otherwize called .ra:ﬁ?::yn, the unhormn
gource of knowledge, has neither heginning norend. Kalta
constitutes its hands, Chandas its feet, En (/yotiska or
astronomy) its eyves, Nerwdda its ears, Siéska its nose and
Vyikaraga its face, * The path taught in the Veda is the
path oflife." Manimékhalai felt that the teachings of these
would oot conform either to truth itself as taught in
learned books, or as practised by the knowing,
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She thenaddressed the venerable one, the expounder of
rthe buok® of the Ajivakas, and asked him to state what
the governing deity was according to him and what the
authoritative work of his teaching. The Ajivaka teacher
replied: * That one whose knowledge is limitless and
who is seen immanentalways and in all things of the vast
and limitless variety of things that exist, is ‘ our supreme
teacher.' The subject matter of the treatise dealing
with the Ajivakas is of five things, namely, life and the
four elements, earth, water, fire, and air in indivisible
atoms, These when they combine could be felt and
seen, but when broken up, they could not be seen. The
elements, earth, water, fire and air, these lour gather
together as a hill, tree or body; or disintegrate and
spread themselves out as the constituent atoms. That
which perceives these phenomena ts what is called life.
Earth is in the form of a solid, water exhibits the quality
of coolness and iz fluid ; fire sends up its flame and
causes the semsation of heat; air moves to and fro.
Thus is constituted the natuve of these elements. These
in their atomic condition, without a beginning, may
assume another nature by |:I1:1|~.g& of form, but cannot be
destruyed. There is nothing that comes into existence
anew and enters into anoiher. The atom will not split
into two, nor will it expand in that same torm. These
will however move, will flow and will rise. They will
combine into a hill; they will break up into each its own
particular form of atoms. 1hey may come together in
guch density as to assume the form of solids like
diamond ; they will assume the form of a hallow
bamboo ; they will constitute the seed which sprouts
out and grows. Thus the elements, as the [ull moon,
when they spread out together over the whele earth and
assume the forms of the various éi#sas, remain combinec

25
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in the proportion of the whole, or three quarters, or
half, or a guarter, but neither more nor less, and get
named according as the one or the other predominates,
Unless they combine in this manner, they will not
attain to the forms of the firm earth, or fluid water, or
the warming fire, or the moving wind. One atom could
be seen only by those who have the divine eye of
knowledge ; others cannot see them. In the shape of
combined atoms constituting A4@fes they can be seen;
just as in the dusk of an evening one may notseea
single hair, though ene could easily discern a bundle of
it. These atoms in their combination are born in black,
or dark blue, or green, or red, or golden, or pure white.
These are the six forms in which these elements take
birth, in combination. These are in. the rising order of
pxcellence, and it is by being born pure white that
these attain to cessation of birth {¢9ger). Those who do
not wish to suffer will reach this end. This is the
nature of the path of rightecusness.  The false path, on
the contrary, is a circle of birth, death and suffering, of
taking birth in the place appointed, of suffering sorrow
and happiness in the great majority of cases. Getting
rid of these, of being born and of dying, come to a being
in the womb. Happiness and suffering and the result
of these may be described as atoms also. Itis a previ-
ous fate that makes for the suffering to iollow. This
is the essence of the teaching of the treatise of Markali.!
Manimékhalai regarding this as a contradictory state-
ment of ill-applied words, passed on to the Nirgrantha.

L Mackail, it 1s obedons, 5 Markali Gésala, the feunder of the sect of Ajiva-
kas. Bt any treatics written by bim has pol so far been ootieed 0 my koow-
ledge.  Here apparently 35 an pocepled wark of suthority by this leacher,
That work necordiog to the Nilakgdi Tirafin 5 called Aapadodtr, traoslnted
mta Temil, Oadndskadiy. Accarding to the same avthority, fhe teaching of
1he .ﬁ.'_T['l.rnJ-:u hind great vogue in a pléce called Samadandes.
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She asked the Nirgrantha, as she did the others to
expound truly *who the deity that he worshipped was
and what the teaching of the authoritative works of his
sect ; how that teaching takes effect, what it is that binds
them to existence and how release can be obtained
from this bondage." He replied: ¢ Qur deity is that
one who is worshipped by the Indras. The teaching
that he vouchsafed to us consists of the following six
sections ;—

(1) Dharmastikaya, (2) Adharmistikiya, (3} Kila,
(4) Akdsa, (5) Jiva, (€) the Paramigus. Good deeds and
bad deeds and the bondage (fawdlia) resulting therefrom
tugether with release (z7gk) from this bondage, constitute
the excellent teaching. A thing may exist in its own
nature, or change it and assume that of another with which
it 1s assocliated,  So doing it shows itsell impermanent
and permanent, thus exhibiting at one moment the three
conditions of appearance, existence and destruction, the
three indivisible states. That a mwrgese seed sprouts
and grows into a tree makes the seed eternal, but that
the seed no longer exists inthe tree makes it non-eternal.
So also when green peas are boiled and made into a
pastry, the nature of the peas is not destroyed and vet it
ceases to be peas, The cause of the change is in
Dharndsiibape  (principle of movement] which exists
everywhere and enables movement in things. Similarly
the related principle of stationariness is equally eternal
and all-pervading and enables things to be in a statical
condition. Time measures things by the short span of
a second as well as the almost immessumble Kudpa,
Akisa gives the space for all things to be in. W hen
fTvee or life combines with the body or matter, it is capable
of enjoying taste, etc. The irreducible atom may form
part of a body or be something else out of it. It is s7va
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in combination with body that does good or does evil,
The result of these deeds is bondage ; the suppression of
the causes and the consequent bondage arising thereirom,
constitutes release (Nirodra).

Thea Sankhya philosopher expounded that the Primary
Element (Mila Praketi) [orms the matrix in which all
things appear. It has no activity of its own and is
common to all. It is fornmed of the three gualities, and
is difficult to conceive. From this primary element
(Miala Prakrt)) acises Mahin or Buddhi (great); from
this springs @ddie (space); Lrom Eidie arizes v@yu (air);
from air arises fire, agwi (Sans. Agnoi); from this again
comes water (appw, Sans. Apah); from water arises
earth. From a combivation of all these springs mind
(measas).  Inthe mind springs the notion of selt adandara
{or individuation).  Similaddy from &éada springs sound
heard by the gar; from sayw the sense of touch felt by
the skin; from aegwd arises the sense ol sight felt by the
eyes; from out of water laste experienced by the tongue;
from earth springs the sense of smell experienced by the
nose, ‘These find expression by means of the physical
organs ; speech by the tongue, touch by the hand, move-
ment by the feet, evacuation by pdyw (excretal organs)
and generation by wpastdid (generative orgauns). Thus
arising by transformation of the fdndas recited above,
come into existence hills, trees, etc. These again get
merged In their suurces in a process of involution as they
come into existence by a process of evolution. In the
process of involution all these become one again and
pervade all space and exist for eternity.

Purusha (subject) on the contrary, is easy to conceive,
without being the three qualities (gwyas), incapable of be-
ing grasped by the sense organs [fudriyas) without being
the matrix in which other things appear, being none-the-
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less that which could be felt by all those things, being a
unity all-pervading and eternal, will show itsell as that
which is conceived as eternal. Things understood by
the senses are twenty-five, OUf these the five elements
are earth, water, fire, air and ether; five are the organs,
the body, the mouth, the eyes, the noseand the ear.
Taste, sight, touch, sound and smell, these are the five
subtle elements, the tongue, the feet, the hands, the
excrelary organs, and the generating organs constitute
the organs of action. Then [ollow mind (mewas), intelli-
gence (fuddid), subjeclivation (ebanddram), leeling
(ehizsand) and like, otherwise called #rwad. T hese constitute
the twenty-five entities (dafoas).

Having heard this clear, exposition, Mapimékhalai
passed on to the VaiSéshika, and asked him to procee-
with his argument, » Substance, qua]ides, acting
commonness, speciality and collectivity, these constitute
the six divisions. Of theése the first has the attributes
of the second and the third, and 1s the cause of all
things. These substances, or matter, {all into mnine
divisions, earth, water, fre,.aif, space, the directions,
time, soul and mind, Of these, earth is possessed of
the five qualities, of sound, touch, sight, taste, and
smell, The other four (water, fire, air and space) have
gualities, each one less, in the order in which they are
given above. Sound, touch, sight, smell, taste, largeness,
smallness, hardness, soltness, rightness, thinvess, capa-
city to take shape, capacity to take sight, lhese constitute
the qualities of matter. DMalter, quality and capacity for
action are common to all fooms of matter,  Since change
of form and stationariness are common qualities of all
matter, death and existence constitute also the essence
of matter. Attributes, division of matter and collection
of matter, qualities and that which has qualitics, these
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are the main features of existicg things,' concluded tha
Vaié@shika teacher.

She addressed herself last of all to the Bhiitavadi. He
said ; * Just as when the flower of i@t (7741, Bauhinia race.
maosa) and jaggery(crude sugar) with other things are mixed
fermentation springs into existence, so when the ele
ments combine, there SpPTings a consclouzhess of ieeling.
When they break up, this consciousness will also break
up and disappear just as the sound ceases whena drum is
taken out into its parts. Anv one of these elements, when
it is in life and has this consciousness, and when it hag
neither of these, springs into existence from out of the
same element. This is the true course of things. Other
details of the teaching that 1 may have to expound, and
the fefows that 1 may have to explain are the same ag
those of the Lokayatas. - Amongthe Framéypas, Pratyaksha
is the one admissible, even Anumdpa is to be rejected.
That which exists an the present, and that which we
enjoy in this present life, are the only two states of
existence ; that there is another life and the enjoyment
of the result of our deeds'in it, are both of them falss,'
Having thus heard the teachings of all the systems, she
thougit: ' Though these be none of them acceptakle, 1
shall not answer any of these. Does anybody know that
I have knowledge of my previous birth.! So saying she
laughed in scom at the imperiections of the Bhitavidi's
argument in particular. She further observed * that
the minds of people change when one gets possessed,
or when one is in a state of dreaming. There can be
no doubt about this. Do you not recognize your father
and mother only by inference?  Who on this earth can
understand this otherwise? Without understanding the
ultimate truth, it would be impossible without a doubt
to Lknow the truth of things.' While still in her
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disguise, she gave this reply to the Bhitavadi, having
learnt already the five systems of thought, the five,
namely (1) Faidibavads, taking into it the first five
sections, and (2) Jaina, including 6 and 7 following,
and (3}, (4), (5) the Sankhya, Vaiééshika and Bhitavada
including Lokdvata, of the ten systems expounded in
this chapter.

BOOK XXVIII

There in the city of Vanji she searched for Aravapa
Adigal and her mother and companion, and, passing
through the outer city into the fort and the various
streets occupied by the different classes of citizens, she
reached the place where those that travel through the
air get down to land. She shil ‘preserved her disguise,
and entered the vid@re of the Bauddhas as beautiful as the
Aindravihira at Kivéripattinam where the residents
listened to the exposition of the teachings of the Buddha.
Finding there the father of Kdvalan among the holy
ones, she made her obeisanee to himin doue form and
recounted to him how she came into possession of
the miraculous bowl, how by means of that she became
acquainted with the king of Sivaham who was ' ruling
the earth ' in great prosperity, hew she taught him his
previous birth by showing hiin the Buddha-seat in
Magipallavam, and how in the course of these transac-
tions the city of Puhir was swallowed up by the sea.
Learning that, on account of thizs calamity, her mother
and the sage Aravana Adigal had left for Vanji, she
journeyed to that city sending the king of Savaham
back to his kingdom.  Arriving at Vanji, she =aid that,
in her new form, she heard the teachings of the various
other persuasicns from men most competent to expound
thern. Rejecting them all as not right, she wished to hear
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the teaching of the Buddha which was superior to them
all, and came in search of Aravana Adigal. Having said
this, she told him that it was her good fortune that
brought her ta the presence of him who had assumed the
holy garb of a Buddhist mendicant, He said in reply :
¢ Listen, dear one, haviog heard of the calamity that
pefell both your father anc mother and the consequent
destruction of Madura, [ resclved to give up the life of
a householder which was but a delusion, since the time
had come for me to adupl: the life of a Buddhist mendi.
cant, Feeling convinced that this body and all the
wezlth that I had acquired through life were alike
unstable, [ took up this life and resclved to adopt the
path of the Ddarma. Having assumed such a life how
I happened to come to this' city, I.shall recount now,
Ouce on a former oecasion when the great Chéra king,
the ruler of the Kuttuvar, who planted ks emblem of the
bow on the Himalayas with the ladies of the household
entered this grove and remained here in the plew .nce
for recreation, a few [Darwechvape; who, having
worshipped the hill Samancli in the island of Lanka
and, passing round in circamambulation, made up their
minds to get down to earth as the time for setting the
king on the good path had come. Seeing them an this
rock, he offered worship to them as a result o
previous good deeds, and, wasoing their fect in due form,
uffered to them food prepared of ** the four kinds and
the six flavours™, Having dooe this, he praised their
condescension and offered them worship with due
hospitality along with his whole court. On that occa-
sion these holy ones expounded to him the sufferings ¢
birth and the jovs of ceasing to be born, and thus
implanted into his mind the Fpwr Trwdlhs of the frst
teacher of the Dbarme. Then the ninth ancestor of
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Kdvalan, your father, being an intimate friend of the
Chéra king had also the benefit of the instruction as a
result of the accumulated merit of his good deeds.
Distributing among the needy all the ancestral wealth
that he inherited and all that he himself had added to it,
he erected for the Sugata (Buddha) this Chaitya of brilliant
white stucco with its turrets reaching to the skies. Since
this was erected in order that those that live in this warld
might visit it and destroy the evil attaching to them, [
came here to offer worship, Hearing from the haly ones
here that Kavéripattinam was likely to be swallowed up
by the sea, I made up my mind to stay here alone. Fur-
ther your father who had lost his life as a result of evil
deeds, would appear asa god as a result of good deeds in
past existence, Enjoying the result of all previous good
deeds in that life, he would at 'the end of thiz life be
born along with his wife in the holy city of Kapila
(Kapilavistu) as he had the benefit of the Buddha's
te.-hing previously, Listening to the teaching of the
Buadha in that city, ke will aktain to the end of living
(Nirvana). This [ had heard from those who know the
past, present and future, and understood the drift of it.
[ aleo shall hear that teaching on that day along with your
father, Further since you had lesrnt your past from
Tuvadikan, the statuette on the pillar, 1 had listened to
the teaching of Aravapa Adigs] expounding the path of
good life. He is tue cause of good to you, as is also the
city of Kanchi, On the day that he left for Kanchi,
vour mother and her companion Sutamati also left with
him., More than this, listen beautiful one, Kinchi of
golden battlements has lost all her beauty since the
country” dependent thereon had been suffering from a
severe famine owing to failure of rain. Even the holy

mendicant ones there had none to give them alms, and
26
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have arrived here. You carry the balm for hunger, and
therefore you should appear in that country, and like
seasonal rain, you must revive the languishing country
and its inhabitants,' Thus conciuded the holy one,
Manimékhalai with a p-rnfuund gheisance to him, rose
inta the air with the bowl in her hand to the west of the
city, and moving along the north, reached the city of
Kanchi, which looked like the city of Indra himself
descended to the earth, and which, losing its fertility,
looked poor like the thus impoverished city of heaven
itself. With a melting heart for the sufferings of the city,
she flew round the city in circumamb ulation, and, descend-
ing in the middle of it, worshipped the Chaitya which
was erected for the Bodhi tree and the Buddha himself,
the former of which was made of gold, both stem and
branches, and of emerald leaves, She passed on to the
south-west into a grove [ull of flowering trees. The
chief of the palace guard went to the king and intimated
to him that the daughter of Kdvalan, the eminently holy
and the unparalleled one in the whole of Jambudvipa,
had arrived at the city, and, with the inexhaustible food-
providing bowl in her hand, was just then in the Dfar-
wada Vans. Her appearance being quite as welcome
as that of welcome rain, the king with his * assemblies of
ministers ', feeling gratified that what the statuette on
the pillar had said had already turned true, offering
worship and praising her, bowed to her from a distance
and went to the grove where she was, Addressing her,
he said: ‘Either because my rule had deflected from
the path of righteousness, or because of errors in the
performance of austerities by those whose duty it was to
do them, or because of women falling away from the
path of chastity, the whole of my country suffers [rom
want of rain, Not knowing how it came about, 1 was



BOOK XXVIII 203

in great perplexity when a goddess appeared before me
and said:—"* Give up griet. As a result of your good
deeds in the past, there will appear a damsel with a
]_-Hggging bowl in her hand., Fed from that inexhaustible
bowl the whole living world will revive., As aresult of
her grace, rains will pour in plenty at the command of
Indra, and many other miracles will take place in this
town, Ewven when rains fail, the country will still have
an abundance of water. In the great streets, construct
tanks and plant gardens, so that they may appear with
the tanks constructed of old, as if the great Manipallavam
itself had come here." So saying she disappeared.’
He pointed out to Magimékhalai where exactly he
actually carried out the imstructions of the goddess.
Manimékhalai entered the grove, and, pleased with its
appointments and appearince, she got consructed a
Buddha seat just like that which she saw in Manipalia-
vam, She also got a temple constructed for Tivatilakai
and the goddess Manimékhala, and asranged lor the
celebration ol recurring festivals through the king.
Having arranged for all these, she periormed the actual
worship, and placing the beggring bowl on the Buddha-
seat, she invited all living beings suffering from hunger
to come in. | hen there came crowds af people speak-
ing ! the eighteen languages’: the blind, the deaf, the
maimed, the helpless, the dumb, the dizeased, those
E-ﬂg:aged in the performance of penance, those suﬁerihg
from hunger, those suffering from extreme poverty,
these and many hundreds of thousands of animals, al)
came crowding in.  To all of them, she supplied food so
inexhaustibly that it was only the hands of those that
received it that felt exhausted. They all returned after
satisfying, to the [ull, their hunger, praising the voung
lady, who appeared as if through the result of having fed
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a very holy person in previous existence, and [hereh.}.
brought prosperity to the land, as an abundance of water,
good land, timely rain, change of seasons, the necessary
instruments of cultivation, seeds sown properly and
yield returning in plenty, would, At this time, there
came to the grove Aravaga Adigal with her mother and
her companion Sutimati. She prostrated befors them,
and, washing their feet, saw them seated suitably to their
holiness, and provided them with delicious {ood and
drinle.  She served to them afterwards betel and cam-
phor, and prayed that what she long desired may tum
fruitful and true. So saying, she discarded her disguise
and made a profound obeisaace again.

CHAPFTER XXIX

After bestowing his blessing upon the young lady
who had made her obeisance to him in due form, Saint
Aravaga said to her: ' Pilivalai the daughter of the
king of Niga Nadu, made over her tender baby, born to
Nedu-vél-Killi, to Kambala Setti whose single ship
tauched the island on its way to lodia. Taking the
baby from her, with the respect due to its royal origin,
Kambala Setti set sail from there on his homeward
journey. On that day, at the darkest part of the night
and very close to the shore, the lu:mt capsized, Not
seeing the child after the accident the .':mttl duly reported
the loss of the baby to the king, who, in his aniety and
occupation in directing the searn:h of the baby, forgot
the festival of Indra. Indra, in his turn, commanded,
through goddess Mapimekhala that the city of Puhar be
swallowed up by the sea. An ancestor of your father
generations ago suffered shipwreck and was lost in the
aea, much like a golden needle in a rich carpet of gold,
and was struggling for seven days continuously without
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losing life altegether. Understanding this by the
quiver in his white carpet, Indra commanded the goddess
to rescue, from suffering death in the sea, that ong who
was 0 become a Buddha. She carried him cut of the
sea in order that the Parame®' might receive fulflment,
that the Lbarma Chaére may keep revolving. Hearing
from the knowing Chdranas (wanderers through the air)
that that was her habitual function, your father gave you
her name. Your renunciation was that very day
intimated to him in a dream with all the clearness of
reality. Since through her the city had been over.
whelmed, your mothers and myself retired to Kanchi {or
your sake. Having heard this Mapimé&khalai said in
reply, after making a profoved obeisance, * even so said
Tivatilakai, who worships the golden seat of the Buddha,
to her.'

‘ In accordance therewith, I assumed another disguise
in that fair city {(Vanji);-and heard the varied teaching
of the sects, ‘each system expounded according to
its own authoritative works (Nl Swira). 1 took
none of them really to heart as they were not acceptable,
and carried them just as Idid the disgoisa I put on.
May the holy one therefore instruct me in the truth.’
Aravana Adigal assented and expounded the teaching of
Buddhism as follows :(—

* The first teacher is Jinéndra; his instruments of
knowledge (Afzvai) are but two, namely, faultless perce
don (Praifipam or Pratyatsha) and inference (Karufin
or Anumana), Knowledge acquired by direct perception

I The Perfections, generally tsn bul tie dumber bs sometimesgivern az eight
and eves gix, Theas ten are [1) Sdwg [charitv], [2) Sife [Purity of cosdoet),
[3) Kehdelf [Patiencel, (4] Firpa (Streononsness), (5) Ohpdwe (Meditn.
than), (6) Fropfd (Iotelligeace), (F) Cadra {Employment of right means)

(% Progidhdra (Rescluteness), {3} Sale (Streagth) and (0] Gadrs (Know-
ledge].
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is taken to be f;.:;;rrgmzr:-‘n (Prafyatsia, perception),
Name { Vama), class (f&4), quality (Gwpae), and action
(Kviypa), are excluded from this as they are obtainable in
inference [ Anwmire) as well. Inference b}' Cause or
consequénce, and common (S@widrya) inference are liable
to ecror, L hat which is free from error is inference from
result as from smoke, fire. All the other Praminas!
inasmuchas they are capable of being included in Karnétu
may be treated as Auwmdna, Other means of knowledge
are the following five, namely:—(1) Padéaw (Sans.
Pakska, proposition, also called Praiiguz); (2) Hew
(reason) ; (3) Tittantam (Sans. Drisifanta, example, also
Udgharanz); (4) Upanaya (application) ; and (35) MViga-
mgne (conclusion).  Of these Paklam consists in saying
that this A2 das fre dn 3. When you state, it is so
Becasire 18 somakes, you are stating the reason. If you add
sust fike & kofelen, you are giving an example. o say
fhat ke Rili alse smodes 15 to state the application
(Cpanaya). IEit has smoke &t mewsé have fire 1s coming
toa conclusion.

That which has no fire can have no smoke, like
waler, is the contrary concomitant of the proposition,
and is negative application. Thus it serves as appli-
cation by contrariety—negative concomitance. When
the real reason (2w} is based on identity (Szabifoa),
the proposition or subject takes the form, sound is non-
eternal. When we urge, because it is artificial, we state
the attribute of the subject (Paéska dberma). * What-
ever is made is non-eternal like a pot,’ is a similar case
(Sapadska), with the example added. Whatever is not
eternal and not capable of being made like ether is the

b In the absanca of any apesifie resital of these in thin coptext these must
refer to the six sald ' to be prevalent at the present (lme,' io Book 27
above,



BOOK XXI1X 207

counter case {Fipakshe with example) and gives the con-
comitance of contrariety. In negative pramdse the
statement that in this open space there is no pot consti-
tutes the suhject. * Becauze it is not seen’, is the
attribute of the subject. * As they do not exist, we have
not seen the horns of a rabbit’, is a similar example of
that method. When we say *whatever existe wili be
seen like a myrabolam in the open hand ' is a similar but
counter-statement. It is in this way that what is urged
as reason establishes [acts.

If you ask what it is that smoke (as reason) esta-
blishes, the existence of smoke proves the existence of
fire by the positive concomitance, where there is smoke
there is always fire, and the negative concomitance there
is no smoke where there is no fire.  1f so, when one sees
before him smoke, the darkness proceeding straight from
it, or going up in spiral, as this is due to fre, when you
see something dark and smoky overhead you must mfer
the existence of fire. [If co-existence thus establishes
facts, then when one who had [ormerly seen an ass and a
woman at one place and at one time, sces an ass al
another time, he should infer the existence of a woman
then and there. Nao, This will not do.

If the negative concomitance will prove that there is
no smoke where there is no fire, one who did not see in
the mane of an ass the tail of a fox becauvse he saw no
tail of a dog, could rarely infer the existence of a dug's
tail in another place where he saw the tail of a [ox.
Therefore even that is inadmissible. Upanapa (appli-
cation) and migamana (conclusion), connected with the
driskiTuia (example) as they are, may be regarded as
included in it

Paksha  (proposition), A2 (reason), drishfanta
(example) are of two kinds, valid and invalid, Among
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these, the valid proposition is that which has included in
it (1) the explicit subject possessed of attributes, and
(2) the changes that the plainly discernible attribute of
the conclusion urdergoes when [ound elsewhere. For
example, to say that sound 15 etther eternal or non-eternal
is a valid proposition,  In this the subject possessed of
attributes is Sadda, SFdlyaddarmea (attribute of the con-
clusinn) ig its being cither eternal or non-etemal. The
reason (fefu) is of three kinds; (1) being attributive to
the subject; (2) becoming attributable to a similar sub-
jectand (3) hecoming non-atlnutable to the opposite.

I[f sapadda (sumilanty of character) is to be esta-
blished, the attribute must, as stated in the proposition
{padska), be ascribable generally (foduvabal or sTidiya),
Sound is non-eternal like a pot, lf its sipafsta, con-
trary concomitance, is to be stated, whatever is not non-
eternal is not ‘made like ether (zéafz). The fact of being
and the act of appearing as a resull of the making, being
respectively attributable to the subject (padsla) and the
example (szpalsha), and notso attributable te the con-
trary or negative concomitant, becomes the valid reason
for predication of non-eternality to sound.

Valid d&risdfanfe (example) is of two kinds:—
Safharmya (similar character) and Faddbarmya (different
character). A Sadbarmpr example 15, sound is non-
eternal like a pot when they exist together. Fardbdarmya
example consists in the non-existence of the reason when
the conclusion does not exist. These constitute valid
means of proaf.

Fallacions padske (proposibion), A8 (reason) and
edntfuligitn ((rishe@nte or exampie) are the following :—
Fallacious propositions are of nine kinds: (1) Prafyaésha
virnddiam, (2) Anwmdre cirngddiam, (3) Swvachavs
viruddiam, (4) Libe viruddham, (5) Agama virudihan,
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(8) A grasiddla ptdesanac, (7) A prasufidin DEETh par it
(8) Aprasiddia wbhayan, (9) A prasididlo sondasdian.
Of these (1) the frst contradicts direct experience as in
‘sound camnot be heard by the ear'. (2) Arwwnedna
wirnddham consists in making contrary inference as in
describing a non-eternal pot as elernal, (3) Swoachara
virwddiom consists in contradictory speech as in dess
cribing ome’s own mother as a barven woman. (4) Lata
viruddhaw contradicts general experience as in saying
that the moon is not the moon. (g) Agama viraddhan
consists in making statements contradictory to accepted
books of authority as when the non-eternalist Vaiséshika
calls eternal that which is non-eternal, (6} Aprasiddia
wilshanam consists in not understanding that which is
provable by the opponent, as when a Bauddha tells the
eternalist Sinkhya that sound is destructible. (7] A pra-
siddha vifeshyam consists in a statement where the
proposition is ot capable of predication to the opponent,
35 ’:"']"Ef'-l a Sinkhya states to a Bauddha, who does not
believe in the existence of a soul, that the soul is capeble
of understanding, (&) Aprasiddin wdleyam consists in
2 statement which to the opponent is unacceptable either
45 4 proposition or as the conclusion; as when a
1-’3::1&_511i1::1 tells a Bauddha {who Lelieves neither in
happiness nor in soul), that, for happiness and all
else connected with it, the source of origin is the
soul, (9} Alprusiddia swmbandien consists in proving
that which is already accepted by the opponent, as
when a Bauddha is told that sound is non-eternal—
a statement which does not jcquite to be proved
to him.

Similarly Heétuppoli or failacious middle term is of
three kinds :—

(1) Astddham or unproved:

27
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(2) Anaid@niitam or uncertain, when the lack of
truth of the middle term is recognized by the ore party
only,

and

(3) Firuddiam or contradictory, as when the truth
of the middle term is open to question.

Of these the first Arddikam is of four forms, namely :—

(1) Ubkayasidahasms

(2) Anypathgsiddian

{3) SddhEsicddiam

and
(4) Atray@siddham,

Of these four, the frss is where the predicate or the
middle term is notacceptable as true to both the parties,
as when it is said,

thet sound i= 5 eternal
becanse it ig geen.

(2) Awnyathasiddliam 12 where the middle term js
not recognized by the apposing party, as when it is said
that :

Sound i3 o prodoet of evelution
And therefore non-eternal.

It seems unproved to the Sinkhya who does not admit
that sound iz a product of evolution, but is merely a
reflex of that which is in the mind ; as in the example :

Sound is a product of evolation
Therafore it iz not eternal,

The fact of evolution being no more than the expression
of the speaker's understanding, it will not be acceptable
as a reason to the Sankhya,

‘ (3) Sfﬂ'ﬂ'ﬁ{:rdriﬂ'i&ﬂm consists in the reason or the
middle term being doubtiul in drawing a conclusion, as
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when that which appears before one may be taken to be
either vapour or mist, it i1s actually taken to be smoke,
and from that, the conclusion is drawn that there must be
fire behind.

(4) Asrava-siddham is to prove to the opponent
the non-existence of the Ddarmedn or the middle term as
when one states that

Ether (or fkddfs) is @ substance

Because it has the quality of sound,
the conclusion is unproved to him who believes that
ether is not a substance.

Anatégntitam similarly 1s of six forms :(—

(1) Sddbdrape;

(2) Asaaliarewa;

(3) Sapabbeibadefavivaddia Vipakiazyapi;

(4) Fipakbaita detavienaddia Sapakbavyapi |

(s) Uapiyikadesaviraddhe and

(6} Viraddia VVyadhickars.
Of these, SadifMeaua cousists in the common A& or
middle term being uncertain, both in the Segadsie and
in the Fipatsha (2 similar and the counter case), as in
the example :—

Sound {5 non-eternal
Becruse it is cognizable,
The quality of cognizability is a common quality of
things eternal and things non-eternal, It is cegnizable
to be non-eternal as in the case of a pot, a product ; it is
cognizable to be eternal as in the case of ether,
(2) Asadiarana i that in which the A%fp or the

reason which is contemplated 18 noo-existent either in
the similar caze or in the counter-case, as in the example ;

Lound i3 eternal
Becanse it 8 audible.
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The reason of audibility, if it exists in the mingy
term, dces not exist in the Sepatshe or Figakoha or
the exceptional. In other words, it is not general enough,
and therefore it becomes doubtiul and uncertain,

(1) Sapabbaibadifaviruddiaripatbomnydsd consists
in the &/ or the reason or the middle term abiding in
some of the things homogeneous with and in all of the
things heterogeneous with the major term, as when it is
said :

Sound 15 the produst of ettort
Bacanse it is non-eternal

Here the reason or the middle term while it exists in
lightning and ether (zfgfz) both of which are not products
of effort, it abides in lightning, but'is not seen in #ézsa,
and therefore it 15 non-eternal.  Sinee it resembles the
pot it may get destroyed and therefore hecome a product
of effort, or whather it will get destroyed as in the case of
lightning and will not be the product of effort. Thus it
becomes open to doubt.

(4) Vipabdaitadelavtrudadhi-sapablavyipi consistsin
the &%/ or the middle term while it abides in a part of
things heterogeneous, itabides in all things homogeneous
with it, as when it is said :

Sound is the product of effort
Because it is non-eternal.

The reason or the middle term non-eternal exists in
iktsa and lightning which are heterogeneous with being
the producl, while it shows itself in lightning and does
not in Zéate. In the repadsha as in the case of the pot,
itabides in all things. Therefore it becomes doubtful
whether being non-eternal as in lightning, it will not
show itsell as a product, or being non-eternal as a pot it
will still appear as a product of effort,
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(5) Lpayaibadefoirnddhs consists in the reason or the
middle term abiding in some of the homogeneous and
some of the heterogeneous things from the major term as
when it is said:

Sonnd 15 eternal
Because it is non-corporeal.

In this example the middle term non-corporeality on
the side of eternal is found in #4%3z and in the minute
atoms which are homogeneous with things eternal, and
malke them incorporeal, Similarly in the case of things
heterogeneous with those that are eternalas a pot or
happiness. This incorporeality abides in happiness and
does not in a pot. Therefore whether the middle term
abides only in some of the things it cannot be treated as
anaiakZatican: as it leads to the doubt whether things
incorporeal are eternal  like BEESs or non-eternal like
happiness.

[6) FirwddbaryedbichBriconsists in the middle term
not being distinctly the reason, for the thesis supports
even that which 15 contradictory to the thesis, as in the
example:

Sonnd iz ateraal
Beeanse it Is the product of effort.

While this may be regarded as valid in so far as it
applies to the pot, etc., which are homogeneous as being
products of effort, sound is eternal because it is audible
as is the character of sound, is also equally valid. Sinee
the validity i1s equally good for both the thesis and its
contradictory, it ceases to be Adlausida (peculiar),

Fivwddha is of four kinds, namely :—

(1) Dbarmasvarfipa Fiperifa Sadlhangm : where in the
statement of the Pedsda or Dbgrmdn, the major term is coniras
diciory Lo the Sadbana or the middle term
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(2y Dharmavifishe-viparite Siharam ; where the Dharma-
pisfsfhe of the attribute or the predicate implied in the meafor
term is eontradictory to the middle term, SEodema ;

(3 Dharmasoeri pa-viparile Sadhanam - where the form of
the minor term i3 contradictory to the S&dbewe or the middle
berm ; and

(4) Dharmavifésha-vipariia Sadbanam ; when the predicate
implied in the minor term is contradictory to the Sadhana or the
middle terin.

Of these the first 1s found when in the A&, the
middle term, the major term is faulty, as in the
example :—

Sonnd is eternal
Bacatze it is & product.

In this the character of being a product implies that
sound is non-eternal.  Therelore the Af/w or reason of
being & product establishes the non-eternality which is
contradictory to the eternality stated in the middle term.
Hence the contradiction between the two,

(2) The second consists in the reason or the 4t
offered being contradictory to the attribute implied in
the major term, Sxdiyadbarma ; tor example :-—

The eyes and other instruments of sense are for the
service ob something alse.

Becauss they are compozed of particles

Like bed, seal, ste.

Of these the A#fx or the middle term * being com-
posed of particles (like bed, seat, etc., which are of
service to someone else) make the eye and other organs
of sense also serviceable to someone else. This someone
else like the occupant of a bed or seat is made one dis-
tinct from the eye and other organs of sense, and thus
the soul ; a thing without organs is made into a thing
with organs. This is contradictory to the actual attri-
butes of the major term, which is .4 éwan here, and not
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body merely; thus it makes the soul which is without
any sense organs possessed of organs, and constitutes
a contradiction between the major term and the middle
term.

(3} The third consists in the 42w or the middle
term by itself contradicting the form of the minor term,
as in the example (—

Bhave (existence) is subatance, but not action, nor has
it gquality,

Whatever substance has both guality and is capable
of action i different like the chargster of sdmdigpa

{generality).

The 4#f« or the middle term which illustrates that
substance, quality and character being combined in it,
Unmai (Bhkava or existence) is stated to be something
distinct. Thisis sZwupa (gede) which gives the reagon
for the existence of the three, This &ewnd (Fheva or
éxistence) not being found in the Saddypa or the major
term and the Mricksmnse or example, but not containing
the attributes of Sawiy '« or the gengrality nor any other
attribute. what is statet! to cxist in the Dharde or the
minor term, is made to be non-existent, and thus
becomes contradictory.

The fourth consists in the establishment of the non-
existence of the attributes 1o the Déarwin or the minor
term. [n the example given zbove, the Hlura or exis-
tence is the doing and the guality of the doer. Since
thisis contradicted, it may also be taken as r_'(mrr:ltiin;;ting
that which is predicated in the middie term.

FALLACIOUS EXAMPLE

These are what are called Ddresfaatddliasa or
examples containing fallacies. Itwas already stated that
Dhvichianta is of two kinds, namely, S@larmya and
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Vaidharmya (or homogeneous and hetercgeneous). 0Of
these the former is of five kinds :—

(1) Sadhanadiaymavitalom or imperfect middle;

{2) Sadiyadbarmavitalam, defective major term ;

(5) Ubhayadiarmavikalan:, defective major and
middie ;

(4) Anancayam, non-concomitance, and

(s) Fipartta-anvayam (contradictory concomitance)

Similarly heterogeneous example is also of five kinds,
namely (—

(1) Szabya-avyzortti (not heterogeneous from the
opposite of the major term);

(2} SEdkana-cuyFeriti (not heterogeneous from the
opposite of the middle term) ;

(3) Ubkayarapyav: #if (heterogeneous from neither
the opposite of the middle term nor the opposite of the
major term) ;

(4) Avyatirdbha(a heterogeneons example showing
the absence of disconmection between the middle term
and the major term) ;

(5) Fiparifaoypdizifia (a heterogeneous example
showing the absence of an inverse disconnection between
the middle term and the major term).

(1) Of these Sadhanadltarmavitalam consists in the
example exhibiting a defective middle term, asin the
example,

Sound is eternal

Becanse whateve: has no corporeal form s eterpal
Therefors what is seen is paramdun (Indivizible atom],

In this the example peramanu being eternal and at
the same time corporeal contains to the full the character
of the major term, but is defective in not being possessed
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of the character of the SEdbauadbarma, or the middle

term.
(2} Sadiyadiarmasibalon;in the example offered
the character of the major term is defective, as in

Sound is eternal
Because it is non-corporeal

Whatever is non-corporeal [5 eternal, as Snddds
rintelligancea).

In the example Hudadd (intelligence) which is brought
in as an illustration being non-corporeal and therefore
being non-eternal at the same time, shows to the [ull the
non-corporeality, which is the character of the Saxhane
or the middle term, being defective in eternality, which
is the predicate of the major.

(3) Uddapadiarmmavitalorn i in the example given
both the major and the middle are found defective. This
is of two kinds, Safand 4ser. Example of Safis,ina
thing that exigts that which iz predicated shows both a
delective major and a defective middle, as in the
example.

Sownd is eternal

Bocanse (¢ s non-corporeal
Whatever is son-corporeal is eternal like a pot.

Here the pot, which is brovght in as an example
being a product, does not partake of the character of
the eternal s predicated in the major, nor of the charac-
ter of non-corporeality predicated in the middle ; thus it
shows itself to be deiective both in respect of the major
and in respect of the middle. Asadvbdayadiarmanibalom
shows a similar double defect in a thing non-existent, as
in the example

Baund is non-eternal
Because it is corporeal
Whatover i3 corporeal is nop=¢lernal like akafs (ether)

28
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In this the example A478z does not partake of the
character of non-cternality predicated in the major, nor
the corporeality predicated in the middle, to him whe
states that A42fa is non-existent. Onthe other kand, o
one who believes in d4a@fa being existent, it is eterna],
and non-corporeal.  Therefore to him also it is delective
both in respect of the major and in respect of the middle,

{4) Amanoayam (non-concomitance in example)
consists in the midd]e and the major, without stating the
connection between the two, exhibiting the real character
of both, as in the example,

Zovod 18 not etetnal
Beczuse it is & product
A polis a prodoctand non-eternal,

In this example the general concomitance that * what.
ever is a product is not ‘eternal " not being stated, the
concomitance between the major and the middle is not
made clear,

{(3) Firparia-anvayam (the contradictory concomit-
ance). This consists in establishing concomitance
merely by the concomitance of the example with that
which is predicated in the major term, as inthe example,

aound i3 non-eterosl

Because it is 8 product

Whataver is not aternal i# a prodogt,
In saying so, concomitance fails, because the universal
statement whatever 15 a product is not eternal, is not
stated, and therefore it fails in as much as the major is
not drawn as a conclusion from the middle: on the
contrary, the statement of universal concomitanee is
made from the major term, The defect consists in this :
what is predicated in the major may be more extensive
than that which is stated in the middle term, as in what-
ever is not eternal is a product,
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(1) SEdbpe-avydv dfi consists in the example being
incompatible with that which is predicated in the middle
while it is not so with what is predicated in the major ;
as in the example (—

Sound is eternal

Because it is noo-corporeal

Whatever is nop-eternal i5 also not non-corporeal
a5 Paramdin.

In this example, the peremassx which is brought in asan
example, being eternal and corporeal as well, it is
incompatible with the non-corporeality predicated in the
middle, while it is compatible with the eternality predi-
cated in the major,

(2) Sadhane-avyiuriés consists in the example being
incompatible with what 15 predicated in the major while
it is not so with that which iz predicated in the middle ;
as in the example,

Sound 15 eternal

Becauss it is non-corporeal

Whatever i5 pot eternslis also not non-carporesl,
like far e,

Here the heterogencous example Karma, while it is
non-corporezl, is at the same time not eternal, There-
fore it is incompatible wiith the eternality predicated in
the major and is compatible with the non-corporeality
predicated in the middle,

(3) In Ubhaya-avyavyiti the heterogeneous example
brought in for illustration while being imcompatiole with
what is predicated in the middle term and the major is
of two kinds (—

(i) Cfbkapa-awpde fiiin that which exists and (ii)
Ubhaya-avyderils in that which does not.  The furmer is
a heterogeneous example in things that exist which do
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not show incompatibility with the predicate of the major
and the middle, as in the example :(—
Sound is eternal
Because it is non-corpareal
Whatever is non-eternal is al=so not non-corporeal
like Aéafe.

In this Aéxiz that is brought in as a heterogeneous
example is eternal and non-corporeal to him that believes
in its being a substance, Therelore the eternality predi-
cated in the major and the non-corporeality predicated
in the middie are both of them not incompatible. But
to him that does not believe in its being & substance, in

the example,

Sopund is non=elarnal

Becanse it is corfroreal

Whatewver is non-etermal is zlsa ‘not corpocenl 1ike
AEE.

In this, to him that says that 44742 is not a substance, as
it is itself non-existent, the non-eternality in the major
and the corporeality in the middle are both neither
compatible nor incompatible,

(4) Avpatirgbia where that which is predicated in
the major being non-existent, the non-existence of that
which is predicated in the middle is not stated, as in the
example,

Soond is eternal
Because it is a product

Whatever i3 non-eterpal, 1t is also nol a non-
product.

Without making an explicit statement as the above when
one asserts that in a pot, both the character of being a
product and of the non-eternality exist, it is Fipawida-
oyatirdbhae in heterogeneous example.  FiparTlaoyaii-
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sEbha consists in a statement of non-compatibility in
illogical order, as in the example,

Sound iz ateroal
Beeoause it is corporeal.

In this instead of stating that wherever eternality does
not exist there corporeality also does not exist, but
stating instead, that wherever there is not corporeality
there eternality also does not exist. In this way of
stating it, there is an incompatibility of Fyatisdia,

By the fallacious reasoning, which has been thus
expounded, understand clearly the character of {allacious
inference, and by applying this method, make sure of
whatever you know o be correct knowledge.

BOOK XXX

Manimékhalal who bhad already learnt all that had
happened in her previous birth, after having taken upon
herzelf the duty of giving gifts and walking in the pathof
right condoct, worshipped three several times the triple
jewel of Buddha, [harma and Sangha, and placed herself
exclusively under the protection of Suaade Lilarma.
Aravana Adigal who was to expound to her the rightecns
path of the Ddarma said 1 * At the time when the world
should be full of beings puwor in understanding, the
Buddha, at the earnest entreaty of all the celestial beings
of the Twushifalnka,® each in his turn, appeared leaving
that heaven of joy empty ; then he sat at the foot of the
Bodii-tree, and, conquering the enemy Sfa@re, became a
hero, The good teaching of the * Four Truths ' which
the beautiful hero imparted, alter having pulled up by the
raot the three faults, were taught with ineffable benefi-
cence in the past by innumerable other Buadhas, These

L The Heaven of vpalloyed Bilss.
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truths provide the means of crossing the ocean of existence
by destroying the twelve Midaras. Thesze latter appear
one from the other in orderas cause and effect, and being
capahle of reappearance as consequent upon that which is
before it, assume the form of a neverending circle,
When in this order of cause and consequence the first
ceases to exist, the next follows in cessation ; when it
comes into existence, that which follows it does so in-
evitably. Sothese are properly described as a chain of
causes and conditions. They mway equally well be
regarded as substance and attribute.  Thus arranged
these twelve ANiddmas fall into [our divisions, showing
three joints. Appearance in birth or rebirth is of three
kinds {human, heavenly or of the nether world), and is
of three divisions in time, past, present and future, These
also produce the faults; deeds and their consequences,
and are impermanent and cause only sorrow.  When one
gets to understand this character of these Nidadnas, he
knows what will assure him the permanpence of release
( Niroidua).

Further it becomes the means for the cuoltivation of
the Four Truths, and 1s constituted of the five Stendbas.
It is capable of being argued inthe six forms beginning
with the *assertion of truth’. It results in the * four®
forms of excellence. It is open to question in four ways
and being capable of respective answers in four ways
similarly. It is without origin and without end, It is
a series of continuous becoming without ever reachin
final destruction. It neither does, nor can it be described
as being done. It is neither self noris it possessed by
another self. [t is nothing that is gone, nothing that is
to come. It cannot be brought to anend, nor is it to end
itself. [t is itself the result of the deed, birth and cessa-
tion. Such is the nature of the twelve causes and condi-
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tions beginning with ignorance, and called the Neaimras,
These twelve are :—
(1) Ignorance (Pidawai, Sans. Avidyx).
(2) Action {Seydaf, Sans. Karma).
(3) Consciousness (Lnarun, Sans. Vigigea),
{4) Name and form (Arw-wrw, Sans. NawarZga).
(5) Six organs of sense (P& 2, Sans. Shegdyatona).
(6) Contact {Tyu, Sans, Sparia).
(7) Sensation (Nuharvw, Sans, Fadand).
(8) Thirst or craving (Fatéad, Sans. Trichpa).
{g) Attachment (Pa rw, Sans. {padana).
(10) Becoming or existence (Papam, Sans. Siava).
(11) Birth (Torram, Sans. Jaii).
(12) The result of action, old age and death (Finarg-
payan, Sans. ferd@maramamn).
If people understand the twelve-fold nature of the
chain of cause and effect, they then npaderstand the
supreme truth and wil! enjoy permanent blize. lf they

do not, they are indentured fo sufier in the depths of
hell.!

I The following exposition of the ANffdmas based on the PA}i texts and the
Maddbyamanikiya by (he latest writer oo the Doectrné of Buddha,
Dir. Gearge Gelmin, may be conpared with the egpasition given i3 the Mani-
mEkbalal ;=

' Mow we cily need to rat throngh the whale formula o iis todolity,

'In depeedence on lgnornnce—eidffe, ariees the procedsee—ikat is the
urgamiu pristesmes, espacially thoss of cengen, saulddra

'In dependence on the processss [of life, especizlly on the nctivities of
L senses |, Arises copsciiusness, rdgidan.

‘Ia depeadenss oo canseipusness, sriges the corporeal organisom — sdon-

rii fa.

"o depeudadce on the corpovésl arganisin, aris= Lhe six organs of
prmga—pridpafana.,

' In dependence on the ik organs of senaa, arlses contact—pdassa,

‘Ia dgpe-uduuce on cantact, arises sepsaiicn—odnasrd,

ia d.apcnd.-:nn-u on sensation, arises thirst—landg,

“1a ne'pml:'ltnre o thiret, arees graspieg—odddfon.

' In dependencs oo gresping, arices hecoming—&hara,

' 1a dependence oa tecoming, arises bivth—jae,
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(1) lgnorance consists in not understanding what
was explained above, in being liable to delusion and in
believing in what one hears to the neglect of that which
one is able to see for himself, as believing in the exis.
tence of the horns of a rabbit because someone else says

they do exist
(2) {In the three worlds, the world of life is illimi-

table, and living beings in it are of six classes. They
are men, gods, Brahmas, the inhabitants of hell, the
crowd of animals and spirits. According to good deeds
and bad, life takes its birth in one or other of these,
Ever since it assumes the form of embrye, the result of
these deeds will show themselves either in the happiness
of mind or in anxiety of suffering. Of these evil deeds—
killing, theft and ewil desire show themselves as cvils
springing in the body., Lyings speaking ill of others,
harsh words and useless talk, these four show themselves
as evils of speseh. . Desire, anger and illusion are
three deeds of evil that arise in the mind, These ten

*[n dependence an bivth arises old ege and desth, sorrow, lamentation,
paln, grisk, and despair.
# Thus cones not the aristig of this entivs snm of euferog. '

Tae Bwddha ioir wizhes o show the relation of the sipgle linksin &
Aurwaly gbsbered manner, o tho war in which they condition thetnselves
taternally nad iu themsslves, that is,ps follews ;— 018 age and death, scrrow,
with a corpareal orgacism, ay n §ix s2eses mochine.  Snch an opgoolam muse
ke born, thevefors It presoppases £6rt®.  Baot birth is nothing, but & specia)
case of besmdmg.  Every becoming is copditfoned by a peaspiag aod
grasplog is condithoned by the #irsd for becomlog (eddralfredd). Such
thirst cun appear oaly, where reeratiop 5. But sensation is the voosequence
of cortact Between the senses And an nhject; thoredors it presupposen oefans
af zewse.  Organs of sense, of gourss, presuppose g corpereal ovgondso for
their supporrer, Such an organism woguestionably can only exiet, even
enly develop, IF cormselonsiess |3 added to it Bul conseivusves is only
known to we as the et of the ergunfe frocgises, edpecially of the activilies
of the seoued.  But thess are only sat golng, where {psuoeasss exists ns to the
pawholesomeness of their resolis.'

| The Doclring of Buddba by Guorgs Grimm, pp. 285-50)
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the wise would avoid. If they should fail to do so, they
would be born as animals or spirits or beings of the
nether world, and make themselves liable to extreme
anxiety of mind and suffering. Good men! on the
contrary, would avoid these ten, and assuming the good
discipline {nff.e’mﬁ] and taking upon themselves to do
deeds of charity (D@mam), will be born in the three
nigher classes of beings, such as the DFeas (gods), men
or Brahmas, and live a life of enjoyment of happiness as
a result of good deeds,

(3) Consciousness (Lyparre) consists in feeling like
one in sleep, without the feeling leading to any aclion,
or to any satisfaction.

(4) Name and form (A#w-mrw) consists in that
which has the feeling deseribed above, and constituting
life and body.

(5} Organs of zense (&) are, on examination,
those that carry consciousness to the mind (Fienidng or
Lllmur),

(6) Contact (Jra) consists in Figmanwa and the
organs of sense experiencing touch with other things
{ePen pulengal).

(7} Sensation {Nwdarow) consists in the mind or
Vigudse enjoying that of which it has become conscious.

(8) Thirst or craving ("7#fas) consists in not feel.
ing satisfied with that which is thus enjoyed.

{9} Attachment (Pari#) consists in the desire for
enjoyment impelling one into action,

¥ Thie ST, according to tho Banddhes, are Ave of ten. Ther argi—
(1) not killing, (2} not lying, [3) not atealing, (4) no evil desire, {5} won-
geeeptance of gifts. These pre the fve principal ones.  Wok ssumicg high
peRLs o7 Beds, Dot wesiing ungieuls or vich gnrments, not tonching gold and
silver, ete., ool enjoying music, dascieg, et eating before sun-rise. Thess
are subsidiary and aab abligatery on all,

20
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(10) Becoming (Pavam) consists in the collection
of deeds indicating the consequence to which each
leads.

(11) Birth (Tanral) consists in the result of deeds
leading to the conscious taking of birth in one or other
of the six forms of birth in the inevitable chain of cause
and effect.

(12) Disease (Pryi) consists in the suffering of the
body by a change from its natural condition in conse-
guence of the result of deeds, Old age (M5 pn) consists
in the loosening of the body as one draws nearer and
nearer to the end. Death (S7ééads) ultimately consists
in the human body, composed of life and body, dis.
appearing as the satting sun.

From ignorance arises action; from action springs
consciousness : from conscinusoess comes ideas of name
and form: from name and form 51:11'i|:|g the organs of
sense ; through organs of sense contact becomes
possible; contact results in sensation or experience ;
experience produces desire ; from desire springs attach-
ment; from attachment comes inte existence collection
of deeds: as a result of this collective deed arise other
various forms of birth; birth inevitably brings along
with it age, disease and death, and the consequent
anxiety and the feeling of incapacity to get nd of it.
This never-ending suffering s the ultimate result, In
such a never-ending circle of experience, when ignorance
ceases, action will cease; with action consciousness will
cease ; with consciousness notions of name and form
will cease; with the cessation of name and form, organs
of sense will cease ; with the cessation of the organs of
sense, contact will cease; contact ceasing, sensation or
experience will ceasze; with sensation or experience
desire will cease ; desire ceasing to exist, there will be
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no attachment ; without attachment, there is no accumu-
lation of deeds ; without the accumulated mass of deed,
there will be no becoming; with the cessation of
hecoming, there will be no birth, no disease, no age, no
death, and in consequence, no anxiety and no helpless-
ness. Thus this never-ending series of suffering will
be destroyed.

Ol these twelve nid@uas, the first two ignorance and
action are regarded as belonging to the first section. All
those that follow spring from these two. The following
five, namely, name and form, organs of sense, contact
and experience, these five, as springing from the former
two, are regarded as constituting the second division,
Thirst, attachment, and the eollection of deeds constitute
the third division as they result as evi] in the enjoyment
of the previous five, apd, in consequence, as acticn
resulting therefrom. It is from the folly of desire
and consequent attachment that becoming arises.
The fourth division includes birth, disease, age and
death, since these four are experienced as a result
of birth.

Action is the cause of birth and consciousness springs
out of it. Where these two meet they mark the first
conjunction. Where sensation and craving meet, it
marks the second conjunction. The third junction comes
in where the accumulation of deeds results in birth.
Thus are marked the three points of junction in this
chain of twelve causes and conditions.

The three forms of birth are those of men, gods and
animals. These resultfrom the consciousness in previous
birth as a result of the conformations springing out of
ignorance. This happens either from the delusion that
this kind of birth is actually cessation of birth, or the
taking of birth in a new form without the consciousness,
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or the new birth coming with consciousness and the new
form existing together. The three times are the past,
present and future. Ul these the past includes ignorance
and action, To the present reler consciousness, name
and form, the organs of sense, contact, sensation, thirst
or craving, the becoming and birth. To the future
belong birth, disease, age and death. The resufting
anxiety and helplessness are evils that spring cut of the
previous series ol present action,

Desire, attachment and ignorance, these and the
birth resulting therefrom, constitute action in the
present and cause [uture birth. Consciousness, name
and form, orpans of sense, contact, sensation or ex-
perience, birth, age, disease, and death, these are
the consequential experience in life, both present and
future. These. ave full, of evil, ¢f deeds and of conse-
quences resulting from these deeds, and thus consti-
tute suffering. Being sueh, they are all impermanent.
While the nature of release (F7dx) consists in the
understanding that there is nothing like soul in anything
existing.' Consciousness, name and form, the organs
of sense, contact, semsation, birth, disease, apge and
death, with the resulting anxiety and helplessness,
these constitute disease. For this disease the causes
are ignorance, action, desire, attachment and the colles-
tion of deeds. For suffering and birth, attachment
is the cause; for bliss and cessation of birth, non-
attachment is the cause. Words that embody this idea
constitute the * Four Truths ', namely, 5uﬂering, the

L Thi= it must be voted refers vo Swar or [odividual self, neot Aiwan,
the Uelverend self, This is an improvement fotroduced by the Satvesiddhi
Bcbool of Buddbism, according to Chivese anthority, by Haciverman, the
chief disciple of Knmira fesdle ; ride Vamakam| Sogen’s Sysfems of
Buddhisi Thoughi, p, 175.
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cause of suffering, removal of suffering, and the way to
remove suffering.

There are four kinds of questions and answers:—

(1) To give a deliberate reply; {2) to separate the
component parts of an issue and answer these separately ;
{3) to answer by a counter question; and (4) to keep
silence in answer to a question.

To a question whether a thing that comes into exist-
ence will also go out of existence, if the answer is
‘it will" it iz to give a deliberate reply.

To a question whether adead man will be born again
or no, the enguiry whether in life he was without attach-
mentor no, is to answer by separating the issues involved,
and giving separate answers to It.

To a question whether it is the seed that is first or
the palm-tree, the enquiry which seed and which parti-
cular tree, is answer by a counter question,

To a question whether *the sky flower ' is new or old,
silence is the best answer; this is one way of getting
round an incenvenient question.,

Bondage and release result from the Sanalias (aggre-
gates of things). There is no agent outside entitled to
bring them into contact. For the Sfawalfes and their
manifestations as described abuve, the cause is the group
of three evils; desire, anger and illusion, Examined
separately and understand that everything is imperman-
ent, full of suffering, without a soul and unclean; thus
treating 1t, give up desire, Eeﬂizi.ng that friendliness,
kindliness, and {joy at the well L-emg of creatures) consti-
tutes the best attitude of mind, give up anger. By the
practice of hearing (fra#), mentation (chiwfana), experi-
encing in mind (#4Feemra) and realizing in vision {#rdana),
deliberate, realize and give upall illusion. In these [our
ways get rid of the darkness of mind.
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In these auspicious words, free from inconsistency
Aravapa Adigal exhibited the illuminating lamp of
knowledge. Mapimékhalai, having assumed the hahit of
an ascetic fpesi and having heard the excellent expos.
tion of the Dharma, devoled herself to penance in order
that she may get rid of the bondage of birth.



INDEX

EY

E. GOPALAN, M.A.

[Mete.—The numbers v thick typ= fefer to the text of the poem.|

A

Achaln, 144,

Abhanjilea, 140.

Hdirad, 149, 150, 157,

Adigrkkunallir, oo the
maats of A EEppiyam, 2.

igﬂ-‘itj’-ﬂ, HE. 114, 2 Mag
mfiyn, references o in
ihﬂﬁ. 26, 57, 28, [45, 167,

Agai, love of, 156

Ahalya, gtory of, in Manimelchalak,
3% ; Tndra's love toy 154,

Akandnfre, 45,

Aipdravibiirn, at KSvEripafticam,

199,
AjTvakas, 55, 56, 194,
Akahspida, Gds, 101, 102, 1Z0.
Amarasuncdari, i-ll.
Ambikipatt, 11,
Arnudapatl, 136
Amudn-Surabi, 1385,
Awndbirn o nuha'. tenciing of SOnya-
vida in, by Nuigirjonna, 102,
Aniraddha, 20,
Appar, ltenersry o, 4,
Anunridhgpara, 102,
Kputra, hiean elemeat fy, 25-75
140 ; hist. of, 14936, VS, L&D,

requbre-

imE-

Sravana Adigal, of Lhigasiga o B -

anticipations of, teachiongs, 83, By

Badh@yann, 60, Bl ; ldentity with
VrttikiEra, 62 ; Thibaut's views on,
61 : Keith an, S

Bodbidbarma, Dhyine Scheol of, B4,

Brahmadalin, 61.

Bruhma Dharma, 133, 004,

Brahmavidi, 182,

Fphafbathd, 30.

Buddba, 1, 132, 137.

Buddba's birth, hanc of, 52, 136, 148,
Ttk

Buddhn-sear, 132, 137, 164, 165, 184,
184, 145, %9,

c
Chakravila Kétthm, Descrlpticn of,
I28-6, 145, 154, 168, 150,
Ehn.r.up.n.. 11E.
Champapati, 7, 100, 12%, 180
Temple of, 53, 54, 157, 5L iQdd,

S 11
. Chandradnatta, 150, 182,

PRE, i3, DLT, 186, 140, 141, §43, 147, |

166, 178, 180, Z04, 236, 2202350,
Afvagosha, philoscaphiend sehools al
the tme of, G8a.
Attlpsti, 184,
Avapti, 18 Swilhs from, 159,

o

Bigas, Family ef, i,
Bagiaara, 29,
Bhdgarada, 2.

pvetpdda, B1.
Bhorata, F&F,
Bhazkara, §i.
Ehaita, 81,
Bhavad®sa, 60, 61,
Butmichandea, 149, 180,
Bhitavad!, 198,
Bkotl, 145,

Chasdragnpin, 78,
Chitefipail, 152, 1016: Solilegy et,
I58-7, 175, 177,

L

Davamvlimin, 00, 61,

Dharmachakra, 288,

Dhormadetia, 168, 170

Dharmada Fans, 302,

Drbsarmeakieid, 1140,

Dharmapdin, £5

Dhavalamelai, [48.

Dbriekidnfbhdra, 215

Dlyfina, Sehool of, §4.

Dignfigs, career and date of 79, B,

Digedgn and the avthor of Alani-
mekhalai, relatlve position af,
Jngobl om, @2, %3, 96-7.

[Vigngpn aod the epothorship
MyayapravEia M8-110.

Dlvvavadiina, 55

feizshfanty, binda of, 204,

Drrimhtivisho, 134, 163

Durgn, 16T,

if

i Dul-ﬁara. Lk, 136, 140,

E
Elaphapt-huager, 154, 160,



232

&

Grajabihe, 40 ; Ceylon fraditiog af, o
Chala Capital, 35.

Fantarma, B

Gandbaeva, form of mardage, 165

Gautamk, 127.

Gamakapoyeni, 147, 184,

Griszila, .Eﬁ. 55m, 194u,

Grdnrakiic, 136, 142, )

Grimm (5 ), L4 ; on toe Midlees,
T23m, Tddn.

Birjaras, reference bo and the date
of Maglm@kkalad, 53, 54, f

H |
Haraprasad Sastri, 68,
Hadlearman, 53, 22w
Headersan, C. &, 47,
Hbne Vidpa-NyBpadvare Sgited, 108,
Hi;glq'u. planting of Lhe bow an,

Hi‘uaf:-'[‘ﬂnni. B4, 202, 103,

I

1davayam = Rishabalka {71 139,

Ilambhdcl, 143,

Ham-Kil, 41, _

Ilangs-Adienl, 3 ; Contemporansicy
af with S3:an, 18,

Indea, fostlval te, %3, 102, 014, 115,
(39, IT. 158 coree of, 20, 134
139 ; love 1o Ahalys of; “I.

I"Tsing, 108, 110

Jacobi, criticisma of the views of,
Jalmaini, 189,

Jamamiten, 133,

Jin#adea, 208.

K

ara, 1346, |
akandi Nadn, 44, 49,

Enkandan, 28, 1§7, 160,

Kaliandl, 167,

Edvandl MaEdn 45

Kilahasti, 464,

Kalay Killi, 18. |

EE.'IH.\'EEa.m, 118,

KR|l, temple of, in Chakravila |

Thd i raid 187
alicgo, ceantTy of, .

alingi [ra,[ 47, '

Bambala Setey, 19, 155, 184,

Bacchayan
Kadalkondn

MANIMEKHALAIL

Eanaka; 189,

Kacchana, 113, 18], 162, 171,

Liacchi | uader Ham-Eifji, 18, 7,
41 ; deseribed in Manindkhabal
20, 21, 183 ; echool of logic in, fp,
I6F ; famijoe at, 165 301 ; fesdin
of poor by Mopmo@zhalul, 2034,
Challyn at, 202,

Koonaks, B5, 180

Hannaki, linage of at Vaoji, 186,

Kiulapvn, 28, 1L

| Kfutean, 167,

I-Enpi.l_'l., city of, 157, 1ER,

Enplla = Kapilaviag, Hl.

Kfalar, 131,

K&Eri, 50.

Karfk3la, age of, 35,49, 115, 130,

Karikkars, 47,

Kacivird, battlaof, 16, 30, 41; identlf-
calion of, 43, 153,

Kaikkarat Udabra Nivanks, 47.

Kafddsarid Spara, I,

Kavkika, |18

KAvErm, 27

ERvEr; origin of, 27, 25,

KavEripathinam = I'ahar, 12, [14,
B39, W 148, 170, 180, 155, D5E, 100,

Kayaohkaral, 133, 164, 181,

Kayadandikas, 113, 149-150; story
?;1153—115. 157, 156, [dl, 162, 163,

K#fakambala, 144.

KU, 176, 180, 153,

Knawledge, dtztroments of, acoord-
ing 4o JinEadva, 205, Jbs,

Hearkai, 143,

Kiovalan, 117, 130, I71.

Kilahea, reference Lo, 30, 159,

Xytakogl, 57, &, 59, @0, 61; (dectid-
catlon of, 62, 189,

Nechrrafrgdibad, 53,

| Wumira, 187,

Knmiaralahchn; 82, Fre
EnmEri, 75, 143,
Enadnlekesl, 1.
Kurtuvar, ruler af, 30,
Laksnml, 131, Va6 137,

. Lakahm, Goddess, referarce te, 121,

Lianka, 200

AL

Madhavi, 112, 114, 137, 141, 155, 15,
178, 178,

Madure, in the age of gquu“nwan,
20, 170 ; destroctien of, 167,

| Madurfipatl, Goddesa af, 187,

nidba, jevellars from, 189,

Bn
Mehibsli, 30, 150,



INDEX

Mabhabhfirate, refereace o ncidents
from, In Mepim@khalai, 2.

Mahdviinn, antiguity of the t=acking
of, 102.

Maheatta, smiths fram, 159,

Menim@khald, Geddese of, 11, 124,
i29, 134, 156, 163, 177, 185 ; Temple
1o, 204, 2hi.

Manimékbhalai, the poem, 1-12 ;ita
afinity totha Silappadhikdram, 4,
7, 12 Umain incidents of. 4, 5 | pur-

sanf anthor, 8 ;& mwork,
ﬁ: 12 how far historleal, 12-34 5
miraculous element in, 15, 4:
reference to forms of Hindals in,
22 1 [nfesion of Sanskot cultarein,
24, 27-32 ; asiropamical details lo,
§1-2; philesophical systems in, 5~
85 ; restmd of diseassion of views,
B5-107 ; Jacobi on the upper limit
of the pge of, 97 ; ManimEkhalsi,
in the crystal chamber, 121; In
Magipaliavans, 131-140 ; reslzation
of the previous existenses by, 133-4 |
feaching of, 137 | encowoter wilh
Tivatilikal, [37-140 ; coddres of
Agovapa Adigal, a0 1il=149 5
Efvada-dikai, 150 ; teceives alms
from Adirai, 182; nt the prison
hoose, |58=160; aseimes tha form
of Rhiyata=sdikal, bl ; st Alaai-
pallavam, 1754, 180-186 : al Vol
lﬂﬁ-lﬁi:;hlh}ﬁnpﬂunl digconrses
at, TED-E949 ; reosives ;mhqu wl
Bnddliam by Aravapa o Adigs|
-1,

MapinFehalaitvpatn, .

Manipnllavam, 19, 130, 131, 163, 165,
150, 181, 182, 183, 15}, 194,

Menmoukha, 148,

Markall, Gosnla, 55, 184, Jdde.

MEratavErn 2od Sutunatd, LIS, 1IE,
13l

ARruti. 167,

Mivan Killi = Medumodi Kilji, 18,
a5, 16, 1584,

Maya, 163,

H

Haganadu, 134, 177, 24,

Migzpara, 150

Magirjnna and £attan, relative posl-
$ien of, 101 -:,;ilmﬂ Mabavine, 112,

Magas, 1a0, 1al.

Marpsimbackarys, ciswa of, 00 THe-
paga, 10d.

Harkiear, om Pavattrd, 48

MNivghadir, 55.
Wedunodd Kl 12
K1)

233

Nedu-val-kil]i, 204,

Werwvidyil, 55.

Aiddmzr, 1785

Wiganga, system of, 55,
Nlllgﬁranlha. 55, tesching of, 195,

Nivodies, 166, ;
Chinese traasiaiion of,

Nydyaprapdin, Toblopskl ap, I0E-
1103 the anthorship of the, =110 ;
Tibeton tracslation of bl lropov oo,
108, 110 ; relation to Apdpadedrm,
88, 108-110.

Q

0, of the Kollimalals, 42, 44,
P
Pilrl;ﬂllp?:;lrm.l = Gfdhakifa,
] =
Prdirynedaiin, 4.
Paﬂ-dr;;ir: Yiogdom of, |-ﬂ..
Parapar, Etil." at
Pichfarya ViEea, 8.
ani:gma-. 9, 160, i
Piafting pfai, degeription of Pabdr

ia, 35,

Pavattiri, Raddipilem, 48

Feruidadad, erence to [oreign
Feapla in, 5%,

F‘eru;h!;ipp!}"lﬂl. requiremesits  of,
1-2,

- Pitiralai; 'H.iE.l prill.-tﬁﬁ&. i, 37, 17N,
185

Pitaka of th« Hoddha, relatlan o
tina’ s teaching to, 1M,
Poairl]l, connectlon with Apastya,
24, 1533 - stlivriioo of, 1530,
Prabhdkarn, &L

| Prabidrabecharife, 94,

Bradhyotn, 149,
Pradiivumna. 38,

U Pramidpwianrcckaps Feite, WL 110,

Prapenciakpdays, 53, 5.
Pooyerdjs of Magaparn, 180,
Peeuphdries, 1.

B

Rihula, 133, 135, 164, 174,
Rinna, referqnee to cansewny of,
153

REmagic, kil of, 47,
Hamgpaug, referred 1o incidenis @
Maglmakholei, 98, 30

. Batnadipa, 135, 1d4

Bavivaring, 181, 13k

Rudran, Kappen, 35 ; codigmaorary
of Karikila, 38,

riddhi, M,



234

5

Sabarasvimin, 60,
Badhutakkaran, 135, 140, 186, 161,
aven, 160, 151 132,
aivavEdl, 192,
gll, 148, 144,

Samanali, hill 0f, 3

Samantakita, 138,

samudsagupta, peried of, 73,

%ugam works, 11,

Enmzame, 187,

danphadborma, 123,

Sarkaraselmin, sounce of teaching,
4, 497 ; relation to Digoaga's 1eAs
eixing, 96

Sapkarshana, 6.

Sankbya, 10GL

Sapskrit eultore, slemedis af,
Meplmékhalai, M-34.

Sawtrantilon, 104,

Barasvat, 145,

Sarvisividin, Kerma phepomeni-
gy of, 81, E5,

SantrEntika, form of Boddhism in
Mapimeklalal, 85, 104,

Saesnn, &£, 9 ref, toin Tiravallova-
rnaI!a'i, 10 ; me 0 erftic, 10; conitem-
poraveiiy of with Seagufiuvan, 99|
fenching of, 948 § Jacobl oo, claim
1o anterioeloy 10§

avikam, 21, 25.

Sxvakam, 147 ; king of, 149, 145, 1K2,

10,
favAn, H: contemparsry .
wﬁlﬁtshmn 106, 184,

ghip coins, 48, :
ilappadhikiram, 2 ; snbject-matter
of, 57 affidity fo ManimEi:halai,
4,0, 12; blztotical character of, 17;
Adiyarkunallir on the sueb-divi-
siond of, 16

Silas, sccording to Buddbisss, 117,

g_iilu. i
| GEALpLr, N

Eirtt, 14,

grupinnnurmq-i- 36,
vaprakifaaviml, 11.

Seandhas, ﬂ'fuahiun of, 82, E3,
amadava, M,

§5 am, .

i ishya, ou the Bodbivapa
Vit 87, "

Sriigi, 144,

Sthaviravida, B, 104,

Sucharitamifra, G5,

Sudnkitte Ebllam = ChekravEa
Kojiarm, 125

Sdgata = Buddha, Chaitye 1a, 31,

im

MANIMEEHALAI

| Butamati, 1IZ, 117 ; adventuss of, [ 18-

|
[
[
|
|
i :
|

8, 1¥0; 131; hilstary of, 122-3, 1,
1, 131, 134, 173, 284,
Sattuparvu, 206,

T
T‘agﬁ.{!E: Adivaunda of, 44.
Taral, 131, |
‘Tilticcam &, 145,
iraivan, 435,

TiruKarkicorai, &5, 46, 47 ; idanil-
Beation of, 48,

TicukovilE:, Molayamds K of, 42,
Tiruvajjuenr, 168a.

Tieatdakai, 112, 16F,

Tivatilaka!f apd Mapim®khalal, [32
Eﬁ'ﬁ' 40 ; teuple constricted fes,

Tongalmin Ijam-Tlrayun, bivth of,
37, 1, i,

‘Traths, foar kinds of, 224, 218,

‘Trshitw, Heaveo of, 141,

Tushitaloka, 221,

Twvadiican, 145, 1.

o

UdayalewmBen, 120; at the Coysial
chamber, 121, 128, 136, 156, 15,
Bil, 162, 16d.

Fddyatakira and Satbes, 108,

1, H., ma I'gij'l.d'l.'irﬂ and Mydya-

avEda, 1L

Uiiala, 30, 128,

gpwmshn 1, 62, 63; Keith on, GG,
ratylir == UTrandai, 35, 36.

Witara Magndbka, 165,

v

Vachaspati Migra, 109,

Vaduhavall, East and West, 446,

Vaiteuhika, 197

Vaitulya copfroversy, 102

Vajrizndha, Templs af, 114,

Valal Vapan, 19, 177,

ValarEpat, 1.

Valdvaram — Kl slkkaral.

Vaman&varlra, ref. to in Silappdhi-
kdram, p. 30,

Vanii, 7, 20, 21, 22, 51, 165, 199,

Variharnihira, 52,

VEragisi, 143,

Vadamayilal, 177,

Vasantamadla, 012, 116, 117,

Vihzantaval, 172,

Wasishta, 145,

Vasu, 1B].

Vasubandhbu, and Akshapada, poai-
thom of, B9, 79, 100, 101; age of, 79,



INDEX

vatsvlyvana, school of, 75,

Vavacnnghdo, 143

1’513;9143‘5&&. views of Jacobl oo, BS,

[Fadamdi, 192,

velwvep Kijii, 18.

¥rgn, oature of, XEE,

‘."Lﬂ:.mhli'-u:hlu 20,

Vid Edharas, :u.l;rud.nutlnn of, o
aplmikhalai, M

Vijaya, 189,

Vindhyavasiol, Goddes, 1§k

Vieal, 151, 136, 148,

Vifakad, 165 178 171,

Vishoupiiine, 28

235

VigvAmitra, referrsd to o Magi-
mEkhalai, 30, 150
Vrdchi, 1
| ¥ritehika, 15,
Vettikra, Jacohi on, §2; Jha om,
I B2 ; Keith an, 82 ; identity of, 2.

¥
YatgaodharEyanna, 50, 3] ; reference
i, 149,

Vpdodhas: tpgora, 14

Yavana, carpenters from, 1§
Yen-shu, B,

Yogachira Phil. of Buddhl=m, 73,



WORKS BY THE SAME AUTHOR

Anclent, India, [Out of print and under revision.)

Beginnings of South Indlan Histery. (Out of print asd under
revision.

A Litle ¥nown Chapter of Vijayenagar {listory. (With the
author. }

Barly History of Vaishnavism in Soath India, (Oxford Univer-
sity Press.)

Spath Indin and Her Muhammadan Invaders, (Oxford Univer-
gity Press.]

A Source Book of Hindulndia, In two parts. (By Messrs. K,
and J, Cooper, Bombay.)

A Short Histoiy of Hindu India. Companion to the above. ([By
the game pablishers.)

Contributions of South India to Indian Culture., (Calcutta Uni-
verzity publication.}

Works Edited for the University
Sources of Vijayanngar History. By A. Rangnswemi Sarasvati,
maA. (At the University)
History of the Mayaks of Madura. By K. Satyunatha Aiyar, sl.a,,
Lo (At the University.)
A History of the Pallavas of Kanchi. By E. Gopalan, M.AJ
{fie the press.)

Administrative and Political Institutions of the Flindus. By
V. R. Ramachandrn Dikshitar, 8.A., DIP., ECOM. (n the fress)

Chronological History of South India. By the late Mr. Robert
Sawell. ([u the fress)

Uther Publications

Jouvesu-Dubreuil's Dravidian Architecture, (English Edi-
tion.)



il b 'l*" Igr

& “'_'Tlid

T "_ o -;E"“ “ﬁu— ||

-:E- I'.- .:-". B _.I;IlI .- .;- ) ::l'- | | ;“:_- : .:.:III-I I. -_::-_: :t -II .: o ! , I:
:ilj%h - : .I-;r. , i
)

- a8 5 I i |." .

I.IFF"! — _;"||| = 1]




	469_W_O001.jpg
	469_W_O002.png
	469_W_O003.png
	469_W_O004.png
	469_W_O005.png
	469_W_O006.png
	469_W_O007.png
	469_W_O008.png
	469_W_O009.png
	469_W_O010.png
	469_W_O011.png
	469_W_O012.png
	469_W_O013.png
	469_W_O014.png
	469_W_O015.png
	469_W_O016.png
	469_W_O017.png
	469_W_O018.png
	469_W_O019.png
	469_W_O020.png
	469_W_O021.png
	469_W_O022.png
	469_W_O023.png
	469_W_O024.png
	469_W_O025.png
	469_W_O026.png
	469_W_O027.png
	469_W_O028.png
	469_W_O029.png
	469_W_O030.png
	469_W_O031.png
	469_W_O032.png
	469_W_O033.png
	469_W_O034.png
	469_W_O035.png
	469_W_O036.png
	469_W_O037.png
	469_W_O038.png
	469_W_O039.png
	469_W_O040.png
	469_W_O041.png
	469_W_O042.png
	469_W_O043.png
	469_W_O044.png
	469_W_O045.png
	469_W_O046.png
	469_W_O047.png
	469_W_O048.png
	469_W_O049.png
	469_W_O050.png
	469_W_O051.png
	469_W_O052.png
	469_W_O053.png
	469_W_O054.png
	469_W_O055.png
	469_W_O056.png
	469_W_O057.png
	469_W_O058.png
	469_W_O059.png
	469_W_O060.png
	469_W_O061.png
	469_W_O062.png
	469_W_O063.png
	469_W_O064.png
	469_W_O065.png
	469_W_O066.png
	469_W_O067.png
	469_W_O068.png
	469_W_O069.png
	469_W_O070.png
	469_W_O071.png
	469_W_O072.png
	469_W_O073.png
	469_W_O074.png
	469_W_O075.png
	469_W_O076.png
	469_W_O077.png
	469_W_O078.png
	469_W_O079.png
	469_W_O080.png
	469_W_O081.png
	469_W_O082.png
	469_W_O083.png
	469_W_O084.png
	469_W_O085.png
	469_W_O086.png
	469_W_O087.png
	469_W_O088.png
	469_W_O089.png
	469_W_O090.png
	469_W_O091.png
	469_W_O092.png
	469_W_O093.png
	469_W_O094.png
	469_W_O095.png
	469_W_O096.png
	469_W_O097.png
	469_W_O098.png
	469_W_O099.png
	469_W_O100.png
	469_W_O101.png
	469_W_O102.png
	469_W_O103.png
	469_W_O104.png
	469_W_O105.png
	469_W_O106.png
	469_W_O107.png
	469_W_O108.png
	469_W_O109.png
	469_W_O110.png
	469_W_O111.png
	469_W_O112.png
	469_W_O113.png
	469_W_O114.png
	469_W_O115.png
	469_W_O116.png
	469_W_O117.png
	469_W_O118.png
	469_W_O119.png
	469_W_O120.png
	469_W_O121.png
	469_W_O122.png
	469_W_O123.png
	469_W_O124.png
	469_W_O125.png
	469_W_O126.png
	469_W_O127.png
	469_W_O128.png
	469_W_O129.png
	469_W_O130.png
	469_W_O131.png
	469_W_O132.png
	469_W_O133.png
	469_W_O134.png
	469_W_O135.png
	469_W_O136.png
	469_W_O137.png
	469_W_O138.png
	469_W_O139.png
	469_W_O140.png
	469_W_O141.png
	469_W_O142.png
	469_W_O143.png
	469_W_O144.png
	469_W_O145.png
	469_W_O146.png
	469_W_O147.png
	469_W_O148.png
	469_W_O149.png
	469_W_O150.png
	469_W_O151.png
	469_W_O152.png
	469_W_O153.png
	469_W_O154.png
	469_W_O155.png
	469_W_O156.png
	469_W_O157.png
	469_W_O158.png
	469_W_O159.png
	469_W_O160.png
	469_W_O161.png
	469_W_O162.png
	469_W_O163.png
	469_W_O164.png
	469_W_O165.png
	469_W_O166.png
	469_W_O167.png
	469_W_O168.png
	469_W_O169.png
	469_W_O170.png
	469_W_O171.png
	469_W_O172.png
	469_W_O173.png
	469_W_O174.png
	469_W_O175.png
	469_W_O176.png
	469_W_O177.png
	469_W_O178.png
	469_W_O179.png
	469_W_O180.png
	469_W_O181.png
	469_W_O182.png
	469_W_O183.png
	469_W_O184.png
	469_W_O185.png
	469_W_O186.png
	469_W_O187.png
	469_W_O188.png
	469_W_O189.png
	469_W_O190.png
	469_W_O191.png
	469_W_O192.png
	469_W_O193.png
	469_W_O194.png
	469_W_O195.png
	469_W_O196.png
	469_W_O197.png
	469_W_O198.png
	469_W_O199.png
	469_W_O200.png
	469_W_O201.png
	469_W_O202.png
	469_W_O203.png
	469_W_O204.png
	469_W_O205.png
	469_W_O206.png
	469_W_O207.png
	469_W_O208.png
	469_W_O209.png
	469_W_O210.png
	469_W_O211.png
	469_W_O212.png
	469_W_O213.png
	469_W_O214.png
	469_W_O215.png
	469_W_O216.png
	469_W_O217.png
	469_W_O218.png
	469_W_O219.png
	469_W_O220.png
	469_W_O221.png
	469_W_O222.png
	469_W_O223.png
	469_W_O224.png
	469_W_O225.png
	469_W_O226.png
	469_W_O227.png
	469_W_O228.png
	469_W_O229.png
	469_W_O230.png
	469_W_O231.png
	469_W_O232.png
	469_W_O233.png
	469_W_O234.png
	469_W_O235.png
	469_W_O236.png
	469_W_O237.png
	469_W_O238.png
	469_W_O239.png
	469_W_O240.png
	469_W_O241.png
	469_W_O242.png
	469_W_O243.png
	469_W_O244.png
	469_W_O245.png
	469_W_O246.png
	469_W_O247.png
	469_W_O248.png
	469_W_O249.png
	469_W_O250.png
	469_W_O251.png
	469_W_O252.png
	469_W_O253.png
	469_W_O254.png
	469_W_O255.png
	469_W_O256.png
	469_W_O257.png
	469_W_O258.png
	469_W_O259.png
	469_W_O260.png
	469_W_O261.png
	469_W_O262.png
	469_W_O263.png
	469_W_O264.png
	469_W_O265.png
	469_W_O266.png
	469_W_O267.png
	469_W_O268.png
	469_W_O269.png
	469_W_O270.jpg

